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‘Brevity is the soul of wit’, says the Poet. 
And the essentials of Jaina Philosophy and 
Religion have been described with the utmost 
brevity by Pujyapada in his celebrated work 
SARVARTHASIDDHI the earliest extant 
commentary on TATTVARTHASUTRA. 

The Jaina interpretation of Reality is true 
to experience and steers clear of extreme 
one-sided views. The solution of Jainism is a 
reconciliation of the two extremes such as the 
doctrines of permanence and momentariness, 
monism and pluralism and identity and dif- 
ference. ‘Being’ and ‘becoming’ arc not mutual- 
ly incompatible. It is this non-absolutistic 
attitude of Jainism, described by Professor 
Dasgupta as ‘Relative Pluralism’, that helps 
us to discover the truth regarding Reality. 

And when we ascertain the truth, we lay 
the foundations of real happiness and of ul- 
timate good. The edifice of spiritual progress 
cannot be built except on the foundations of 
truth and dispassion. 
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PUBLISHER’S NOTE 

One of the Objects of Jwaiamalini Trust is to reprint already 
published but not readily available important and ancient works 
on general philosophy. 

With this objective we are bringing out this book "RELAITY" 
which is an english translation of the SRI PUJYAPADA’S Sanskrit 
work "SARVARTHA SIDDHP a commentary on TATTVARTHA 
SUTRA of Sri Uma Swami, by Prof 5-4. Jain, as our first 
publication. We are happy that we are able to reprint the First 
edition of this book as our First Publication. 

The first edition of this work was published under the able 
supervision and proof correction of the author. Prof. S.A. Jain. 
The merit, greatness and the practical utility of this work are 
well understood by the opinions and forword given in the first 
edition which was published by VI RA S ASA S/A SANGHA of 
Calcutta in the year I960. We pay our homage to Prof. S.A. Jain 
who never claimed, like our ancient Jaina Seers, any-copy write 
for this work which took him 15 years to prepare the manuscript. 

His Holiness Karmayogi Chamkeerthy Swamiji of Sri Jain 
Mutt, Shravanabelagola praised our noble task and blessed us 
with a SYNOPSIS and a GLOSSARY of technical terms. The 
contribution of His Holiness has enhanced the value of this 
edition. 

His Holiness SRI LAKSHMISENA SWAMIGAL of 
Jinakanchi Jain Mutt, at Melsithamoor (Tamil Nadu) has also 
blessed us with his thought provoking and lucid Asirvad Patra. 
With Obeisance we salute and thank their Holiness. 

Sastra Dhana is one of the important Samskaras of a Jaina 
householder. When we undertook this difficult but meritorious 
task of reprinting Prof. S.A. Jain’s 'REALITY many sravaks came 
forward and encouraged the Trust by contributing liberally. But 




for (heir donations this edition would not have seen the light. 
Our appeal through the pages of the monthly " MUKKUDAf' , 
published by JAIN YOUTH HOKUM, had the desired effect. 
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About the Author: Prof. S. Appandai Jain — S.A. Jain, M.A., 
L.T., 

The real Biography of Shri. S. Appandai Jain, famously 
known as S.A. Jain, is to be read in his life work. A life full of 
sustained strivings, full of courage, sincerity and singleness of 
purpose of indomitable energy, and fiery enthusiasm such as has 
seldom been equalled to his contemporaries For his mother he 
had a stead fast respect. Her Gentleness of character her natural 
wisdom and her deep religious sense made profound impression 
upon him from his earliest years and her religious teachings was 
one of the deepest emotions of his life Which gave him the 
tenderness that is so much a part of his religious disposition. 

If eVer a man won immortality by what he thought and 
wfote rather than what he was," S.A. Jain’s book ’’Reality' 1 , — the 
""Bible" of Jainism- has brought such immortality. 

Prof. S.A. Jain (9.10.1905) is the. eldest son of Koora Sampath 
Rao Nairlar, the other two sons • are S. Dhanyakumar G.D.A., 
F.C.A., was a leading Chartered Accountant and the last was 
'Thaththuva Mcthai”' S. Gajapathi Jain, who was the author of 
several books in English and Tamil and who took Kashya Sal- 
lekhana, thereafter Kaya Sallekhana and after taking "Muni Diksha" 
attained Samadhi marana on 3.11,1988. Shri. S. Gajapathi Jain 
has dedicated his book "GLIMPSES OF JAIN A PHILOSOPHY" 
published at a time when he took "Sallckana" to his elder brother 
Prof. S.A. Jain. 

Shri. S.A. Jain’s father. was carrying a textile shop in the 
town of Kancheepyram and when all his brothers were studying 
in School his father suddenly expired. Shouldering of the respon- 
sibilities of the family,, collection of dues of his business, Shri 
S.A. Jain motivated by his desire that his two brothers should 
not be deprived of their education, as the family’s fortunes were 
too slender, Shri. Jain took the decision of discontinuing his 




studies and was looking after the welfare and education of his 
brothers. 

After a lapse of some time, being persuaded by his teachers 
he rejoined the school and completed his school finals in flying 
colours and has won several prizes. He pursued his education 
simultaneously looking after the family and passed Honours in 
English Literature obtaining the highest rank. 

Even during the period of college days, he had religious 
thinking, apart from his keen interest in the philosophy of Jainism. 
At one time he even left the college and went to lead a solitary 
life for meditation at Fonnur Hills, where Acharya Kunda Kunda 
has rendered his teachings and now an Educational Foundation 
is being run under the name of " Acharya Kund Kund Educational 
Foundation". 

After completion of his academic studies he joined as a 
Lecturer in Pachaiyapas College, Madras, in 1937 and served this 
institution (ill 1950. 

In those days Tamil Jains were mostly in the Agricultural 
Sector and the parents were reluctant to send their sons for 
higher education to Madras, as only at Madras the colleges were 
there in those years. Shri. Jain persuaded several parents to send 
their sons for college education and rendered monetary help to 
them. The pupils who opted the college course in the 30’s and 
40’s were very few and Shri. Jain gave them accomadation in his 
own h( -se and rendered all possible help with a motivation that 
the Jain students who came to Madras should not get their 
education spoiled because of lack of accomadation. In the society 
of Jains for this action of Shri. Jain, motivating the students to 
higher college education was praised by one and all and he was 
kept in high esteem in the society. 

During the period of his lecturership, apart from contributing 
several articles on Jainism to reputed magazines and journals, he 




published several academic books and special mention is to be 
made of his book on ” Shakespeare’s conception of ideal women 
hood” which was acclaimed as the best book and Shri. Jain was 
considered as an authority on Shakespeare. At that time, in the 
whole of India only six persons were held as authorities on 
Shakespeare and Mr. Jain was one amongst them. Quite apart 
from this literary side his work on "What Jainism has done for 
the world" was considered to be one of the best English works 
with thought provoking philosophy of Jainism. 

During the course of his tenure in the Pachaiyapas College, 
he was instrumental in forming the "University Teachers Associa- 
tion". 



After leaving Pachaiyapas college he joined as a professor 
of English in Thiagarajar College, Madurai. He revamped the 
entire department of English and the reputation of the College 
has very much heightened. 

The management fully appreciated his services and it has 
inspired the management to start a college for Preceptors and 
the entire task of opening a new college for Preceptors was 
entrusted to Shri Jain. 

Having entrusted with this new task he displayed originality 
and force and being endowed with a clear vision and a tenacious 
faith, his dreams of starting the college of Preceptors has taken 
good shape and he was asked to be the first ‘Principal’ of the 
Theagarajar College of Preceptors in 1956 and he continued as 
Principal till his retirement in 1963. 

His idea of translating tie book of SHRI PUJYAPADA'S 
SARVARTHASIDDHI gained momentum and though well versed 
in Sanskrit, but to attain masterhood and the translating of a 
Sanskrit work into English, a language quite foreign, he took 
special training in studying Sanskrit indepth under the renowned 
Sanskrit scholar Mr. Subbayia Sastri and both discussed about 




the intricacies till very late in the night and it took him nearly 
15 years to complete the book, Reality’. 

During this period besides attending to the work of the 
College, he mustered all his ettergies to publish the book "Reality". 
He sent manuscript copies to well known Jain Philosphers viz., 
Prof. A. Chakravarthi, Dr. A.N. Upadhyc, Dr. Hiralal Jam and 
Shri. S.C. Diwaker and several appreciations have come both 
from Indian and Foreign Philosophers which are published else- 
where in this book. While giving the Synopsis for the second 
edition Karmayogi His Holiness Charukeerthy Swomiji of 
Sharavanabelgola Mult has remarked 'Prof. S.A. Jain being a 
profound scholai both in Sanskrit and English could only do this 
tremendous and meritorious task'. 

The need for the second edition has been felt as early as 
1986 when Shri. B. Hemchand Jain in the book, "Dravya Sangraha 
has remarked "Here I cannot forget to remember the great 
contribution of Late. Barrister C.R. Jain, Justice J.L. Jaini, Prof, 
S.A. Jain, Prof. A. Chakravarthy, Prof. A.N. Upadhyc, 
Saratchandra Uhosal etc., made towards enriching the English 
Jairta Literature. Their works too need tq be republished . 

Taking the lead from Shri. Hemchand Jain and to satisfy 
the mounting demand, "JwalamuHni Trust” came forward in 
publishing the second edition of Prot- S.A. Jain s REALIT\ . 

O.S.K 




JiNAYA NAMA 



Thathvartha Suira is a well known and a very important 
work of the Jaina Sacred Literature. This sacred work, written 
by the Great Acharya Sri UMA SWAMI, is a gold mine of 
information relating to Jaina Philosophy. Thathvartha Sutra is 
also known as ‘ MOKSHA SASTRA’ (Scripture describing the path 
of liberation) as it is an authoritative exposition of Jaina philosophi- 
cal doctrines. This work has been quoted in several other Jaina 
sacred works which speak volumes about its greatness. No wonder, 
it occupies a pre-eminent place among other Jaina scriptures and 
is he|d with great reverence by all sects of Jains. Several Acharyas 
have rendered commentaries on Thathvartha Sutra. Notable among 
-them is ‘SARVARTHA SIDDHP, written in Sanskrit by Acharya 
Pujya Pad! ta Swami, such an important . work was for the first 
time translated into English under the title ' REALITY by Professor. 
SA. JAIN, a distinguished scholar of Jain philosophy and a devout 
Jain. 

This meritorius contribution of Proft. S.A. Jain to humanity 
bears witness both to his analytical mind and interpretative acumen 
on Jaina Philosophy and to his command over English and Sanskrit 
languages; Published in 1960, copies of 'REALITY' are not available 
at present to the new generation of young and vibrant people. 
It is highly commendable that the ‘JWALAMALINI TRUST has 
undertaken timely efforts to reprint ‘Reality’ in the midst of great 
difficulties. Jains and non-Jains are indebted to the 
‘JWALAMALINI TRUST for this noble service. We bless that 
the Jwalamalini Trust would bring out more works of similar 
nature in the years to come. 

AN INSTRUMENT OF SALVATION IS IN YOUR HANDS. 
May Swadyaya and introspection lift your sou! to higher and 
higher levels unto ultimate SARVARTHA SIDDHI! JAl 
JINENDRA! 




May Jina 

7-11-1992 
Mejsithlhamur, 
Jain Mutt, 
Tamil Nadu, 
South India. 



Dharma Prosper everywhere for ever! 

Shuiiak Somakeerthi Swamiji. 

Swaslhi Sri Laksbmisena Bhattarka 
Battacharya Varya Swamigal,. 
(Head, Jina Kanchi Jain Mutt, Melsithlhamur, 
Tamil Nadu State, lndia-604 206) 




Karmayogi 

H.H. Charukeerty Swamiji 
SHRAVANABELAGOLA. 



Sri Jain Math, 
Shravanabelagola-573 135. 
KARNATAKA (INDIA). 

16.07.1992 



PREFACE 

Umaswami the author of Tattvarthasutra may rightly be 
regarded a Philosopher par-excellence, whose teachings constitute 
a bright beacon for the guidance of human sou), to supreme 
fulfillment. His monumental work Tattvanha Sutra, is a compen- 
dium of the basic doctrines of Jainism, Umaswami was a great 
disciple of the great Acharya Kundkunda. The sage Umaswami 
knew quite well that the cream of any religion is compassion 
and therefore, he understood the whole world with a compassinate 
and universal heart. Thus, Tattvarlh Sutra is a guiding light for 
many. 

Umaswami devoted himself to inner culture and to the 
pursuit of truth, enjoying communion with the enlightened Tir- 
thankaras' of the past, following their foot-prints. Thus, his work 
is the outcome of his constant meditation, contemplation and 
concentration about the myslries of the universe. 

The significance of this Philosphical treatise is that all Sacred 
books of the East are attributed to an author in a peculiar way 
but this treatise is one man’s work. It is not a revealed text like 
the Vedas, nor is it the work of God like the Christian Bible, 
nor it is the divine measage heard by Mohammed, the Prophet 
of Islam on Mount Hira, nor does it adopt the technique of the 
dialogue of the Upanishads, nor the dialetical method adopted 
by the Greek Philosopher Plato. Its field of action is the world 
and its existence as it is. The search for truth is not one way 
traffic. It is many sided. So there is no one path to truth. Following 
blindly, according to pleasure of temparament, does not emancipate 




man to freedom. And without complete freedom of the individul 
there is no truth. Truth and nothing but truth is the theme of 
this great book. 

In fact, Tattava means, Jnana, Sutra means Principles. It is 
an epistemological enquiry into the nature of truth. In other 
words it is a thorough examination into the nature of matter or 
Padartha. Thus, TattVarth sutra is Scientific in it’s outlook. 

In his contemplation Umaswami sees the formless and time- 
less reality which lies beyond the changing phenomena, he realise 
that the knower and the known, the seer and the seen, are 
different. In fact all systems of Philosophy ultimately, more or 
less end at the same truth. 

Tattvarthsutra consists of 357 sutras in ten chapters, which 
is more than half of Brahmasutras, the latter comprising five 
hundred and fifty five Sutras, In this Philosophical treatise of 357 
Sutras Umaswami has left behind a compact parcel of sublime 
wisdom, with logical acumen, clarity and brevity of thinking. The 
Sutras of this treatise are crystal clear though they are expressed 
in pithy statements like Brahmasutras. 

The book contains the quintessence of Jain Philosophy. 
There is no Jain doctrine or principle left unexplained in this 
book. Obviously, Tattvarthasutra is a sacred epitome of Jainism. 

The Aphorisms, of this book is being recited every day in 
Temples by Munis and by Shravakas in their houses. It is presumed 
that one recitation of this sacred book brings as much merit as 
a fast of one day. How great and authoritative it is, can be 
recognised if only one can delve deep into the truths expounded 
and enunciated inrit which are eternal. Universal and immutable. 

There are many commentaries on Tattvarthasutra. SARVAR- 
THA SlDDHl by Shri Pujyapada is the oldest extant commentary 
available on Tatlvarthadihigama sutra. Prof. S.A. Jain, has rendered 




a memorable service to Jain literature by bringing out the most, 
authentic authoritative and reliable elucidation of the Jaina Bible. 

The Tattvarthasutra in English, for the English reading public 
under title the ‘REALITY’. This book is noted for its depth and 
simplicity of expression. Prof. S.A. Jain being a profound scholar 
both in Sanskrit and English COULD ONLY do this tremendous 
and meritorious task. His style approximates to that of the original 
in it’s simplicity, charm and clarity of thought. Prof. Jain’s work 
is an asset to Scholars to have a glimpse of the lofty ideals 
contributed by Jain seers for the promotion of real and everlasting 
happiness of living beings. Such a remarkable contribution is the 
result of many years of devoted and regular study of the original 
text. Before closing my foreword, I, Bless all those who are 
responsible to bring out a reprint of this book. 

Our thanks are due to Sri D. Sampathkumar, President, 
Jain Youth Forum and the Publishers, JWALAMALINI TRUST, 
Madras — 600 053 (S. INDIA) in their efforts in reprinting this 
book. 



With Blessings, 



CHARUKEERTY BHATTARAK SWAMIJI. 
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Compiled by 

H.H. Charukeerty' SwaMji 
SHRAVANABELAGOLA 




FOREWORD 



Sarvarthasiddhi by Shri Pujyapada is the oldest extant com- 
mentary on Tatfrarthadliigama Sutra by Shri Umasvami. 

It is noted for its depth of thought and simplicity of expression. 
This famous work is a compendium of all aspects of Jaina Religion 
and Philosophy. The author’s literary skill is evident in the charm 
and beauty of his style. His mastery of philosophic thought is 
clear from his lucid exposition of the complex reality. The greatness 
of the work can be realized from the fact that the great logician, 
Shri Akalanka Deva, thought it fit to base his well-known com- 
mentary of Rajavartika on Sarvarthasiddhi. 

Professor S.A. Jain has brought this great work within easy 
access of the English reading public. His translation into English 
of this celebrated work is true to the original both literally and 
in spirit. His style approximates to that of the original in its 
simplicity, charm and clarity of thought. 

I am very happy to commend Professor Jain’s work as a 
valuable aid to scholars in having a glimpse of the noblest ideals 
contributed by Jaina Seers for the promotion of real and lasting 
happiness of living beings. 



MADRAS 
19 JULY 1958 



A. CHAKRA VART1 




P R E F AC E 

Shri Pujyapada’s Sarvdrlhasiddhi ihas exercised a great 
fascination on my mind ever since I commenced the 
study of this great work. Very few works of the world’s 
literature have inspired me to the same extent or have 
provided equally satisfactory answers to the world’s 
riddles, which have perplexed the greatest thinkers of all 
ages. No philosophical work that I know of treats of the 
great issues that confront humanity with the same simpli- 
city, charm, ease and freedom. 

I have tried to capture the spirit of the original in 
thought and expression to the extent it is possible in a 
translation. It is extremely difficult to convey fully the 
spirit and charm of Sanskrit in the Engligh language. 
There are turns of expression and ways of exposition 
peculiar to Sanskrit, which, in a literal translation into 
English, would appear meohanioal repetition instead of 
heightening the charm of the work as they do in Sanskrit. 
I have endeavoured to make my translation a true and 
faithful rendering into English of the Sanskrit original, 
without violating the idiom and genius of the English 
language. The derivations and other grammatical peculia- 
rities have no significance when translated into English, I 
believe that these might very well have been omitted 
without detriment to the value of the work. But I have 
rendered into English these portions also for the sake of 
those who may he interested in them. 

The work needs no special introduction. I shall just 
touch on a few features peculiar to the system expounded 
in this work. The Universe and the living beings are un- 
created, self-existent and eternal. The living beings aro 
in impure condition on account of the bondage of karmas 
with the souls, which has no beginning. Once they become 
pure, they are free from further stain forever. Each soul 
is a distinct entity and does not merge into another. 
Permanence in change is the characteristic of all substan- 
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cos. “ The goal of every individual soul is self-realization, 
the attainment of its true nature. That is described as 
everlasting bliss from which there can be no further 
relapse. But the task of attaining the perfect and pure 
condition of the soul demands ceaseless endeavour, firm 
faith and true knowledge. 

The universe consists of matter and spirit, and though 
they are found in combination to a large extent, they 
are distinct and they can be distinguished by their special 
characteristics. Consciousness which is the attribute of the 
soul is absent in matter. The one cannot be changed into 
the other. It is possible for the souls to free themselves 
from bondage and 'attain perfection, by annulling the 
previous causes by calm and patient endurance of their 
effects, and simultaneously warding off fresh causes by 
the attitude of dispassion and the contemplation of their 
true nature. Action causes the inflow of karma, which 
leads to bondage, and to cease from action obstructs any 
further inflow. To be immersed in one’s self is the best 
way to wipe out the accumulated karmas and attain 
complete liberation. The Jaina conception of the ultimate 
stage is positive and not negative. It denotes not merely 
freedom from ignorance and misery, but also omniscience 
and inexpressible bliss. 

I take this opportunity to express ray grateful thanks 
to Prof. A. Chakravarti, Shri A. Subbaiya Shastri, Dr. 
A. N. Upadhye, Dr. Hiralal Jain and Shri S. C. Diwaker 
for their valuable suggestions and criticisms regarding my 
work. I must express my special debt of gratitude to 
Shri S. C. Diwaker for revising the entire manusoript and 
suggesting several alterations and improvements. 

I am glad that Shri Chhotelal Jain, Honorary Secretary 
of Vira Sasana Sangha, has been kind enough to accede to 
my request to present copies of this work to University 
Libraries and Scholars. 

THIAGARA.'AR COLLEGE OF PRECEPTORS 

MADURAf-1 S. A. j A l N 

29 Match 1960 
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sarVartha siddhi 

"AN EXPOSITION OF REALITY" 

I 

By Srimatpujyapaddcdrya 
CHAPTER I 
VALID KNOWLEDGE 

Willi fiwaciTHiii || 

Moksamdrgasya netaram bhettaram karmabkubhrtdm 

Jnataram vikvafattvanam vands tadgunalabdhaye 

1 bow to the Lord, the promulgator of the path to libera- 
tion, the destroyer of mountains 1 of karmas and the knower 
of the whole of reality, so that I may realize these qualities. 

Some wise person, who is desirous of obtaining what is 
good for him and who is capable of attaining liberation in 
a short time, approaches a lonely and delightful hermitage 
capable of affording peace of mind to the potential 2 souls. 
There he sees the preceptor, seated in the midst of the 
congregation of monks as the embodiment of the path to 
liberation, as it were indicating the path by his very form even 
without uttering words. He comes before this great passion- 
less saint, skilled in reasoning and in the scriptures, who is 
worthy of veneration by noble persons and whose chief task 
is to preach what is good to all living beings. The disciple asks 
him with reverence, ‘0, Master, what is good for the soul? 1 
The saint says, ‘ Liberation ’. He again asks the saint, ‘ What 
is the nature of this liberation, and what is the way to 

1 mountains: large heaps. 

2 potential: capable of attaining liberation or purity or emancipation. 
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attain it?’ The saint answers, ‘Liberation is tbe attainment of 
an altogether different state of the soul, on the removal of ail 
the impurities of karmic matter and the body, characterized 
by the inherent qualities of the soul such as knowledge and 
bliss free from pain and suffering.’ 

Since this state of liberation is entirely beyond the expe- 
rience of those who have not attained omnisoience, other tea- 
chers of limited knowledge, who consider themselves omniscient, 
describe the state of liberation in utterly different ways, with 
words of fallacious reasoning which do not touch its nature. 
For instance, the Samkhya says that ‘the nature of Purusa is 
eaitanyath (consciousness), and that is bereft of the knowledge 
of objects.' But such eaitanyath 1 is a non-entity, as it has no 
form like the horns of a donkey. The Vaikesika says that the 
annihilation of particular qualities such as intellect is the 
liberation of the soul. This idea also is untrue, for there is no 
object without particular qualities. The Bauddha says that the 
liberation of the soul is like the extinction of a light. This 
also is mere fanoy like the horns of a donkey, and it is con- 
demned by his own words. Similarly with regard to others. 
We shall describe the true nature of liberation later on. 

Similarly, they make contradictory assertions even with 
regard to the path to liberation. ‘Liberation is attained by 
means of knowledge alone irrespective of conduct, or by faith 
alone, or by conduct alone irrespective of knowledge.’ Just 
as a person stricken with disease cannot free himself from it 
merely by a knowledge of remedy etc. severally, so also know- 
ledge etc. severally do not constitute the means of liberation. 

If so what is the means of liberation ? These three together 
constitute the means of liberation. 

tTt^mrr: II * n 

Samyagdar&anajnanacdhtrat}i moksamdrgah (1) 

1. Right faith, right knowledge, and right conduct (to. 

l Such ‘consciousness’ postulated by the Sathkkya, which is bereft of the 
characteristic of knowledge of objects, is no consciousness at all. For conscious- 
ness consists of knowledge of objects. 
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gether) constitute the path to liberation. 

The word samyak is either a derivative or a non-derivative 
(conventional word). When it is considered as a derivative, 
it is derived thus. The word is derived from the root anc with 
the preposition sam by the addition of the suffix kvip. Its 
meaning is ‘laudatory.’ It is added to every one of the words, 
i. e. right faith, right knowledge, right conduct. The nature, 
definitions and divisions of these are described in detail later 
on. The names alone are enumerated here. The attribute 
‘right’ is added to faith in order to include faith based on true 
knowledge of substances. Knowing substances such as the 
souls as these actually are is right knowledge. The attribute 
‘right’ is intended to ward off uncertainty, doubt and error in 
knowledge. Right conduct is the cessation of activity leading 
to the taking in of karmas by a wise person engaged in the 
removal of the causes of transmigration. The attribute ‘right’ 
is intended to exclude oonduct based on ignorance or wrong 
knowledge. That which sees, that by which it is seen, or 
seeing alone is darkana. That which knows, that by which it 
is known, or knowing alone is knowledge. That which acts, 
that by which it is acted or acting alone is conduct. Now it 
follows that one and the same thing is the agent as well as the 
instrument. This is a contradiction. Yes, it is true. But it is 
said thuB from the point of view of considering the substance 
and its quality as differont. For instance, ‘ Fire burns fuel 
by its quality of burning’. Froi)i the many-sided point of view, 
it is proper to speak of the substance and its quality as the 
same as well as different- Hence there is no inconsistency in 
considering these as agents as well as instruments, just as it 
is appropriate to speak of burning etc. in the case of fire as 
an agent, instrument, eto. 

Now it is appropriate that knowledge must precede faith 
in the sutra for two reasons. For faith arises on the basis of 
knowledge and the word knowledge in Sanskrit ( jTiana ) is 
composed of less number of letters than faith (dar&ana).' 1 But 

i One of the rules governing the composing of sutras is that the word with 
less number of letters must ordinarily be placed before another with more 
number of letters. 
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this contention is untenable, as faith aiul knowledge arise in 
the soul simultaneously. For instance, when the clouds dis- 
appear, both the heat and the light of the sun arc manifested 
simultaneously. Similarly, when right faith is attained by 
the soul owing to the subsidence, destruction or destruction- 
cum-subsidencc of faith-deluding karmas, right sensory know- 
ledge and right scriptural knowledge are attained by the soul 
at the same time by the romoval of wrong sensory and wrong 
scriptural knowledge. Secondly, what is venerable is placed 
before that of fewer letters. How is right faith worthy of 
adoration ? It is on the basis of right faith that knowledge 
acquires the attribute of ‘right’. Knowledge is mentioned 
before conduct, for conduct issues from knowledge. 

Perfect release from all karmas is liberation. The path 
to liberation is the method by which it can be attained. The 
singular ‘ path ’ is used in order to indicate that all the three 
together constitute the path to liberation. This controverts 
the views that each of these singly constitutes a path. Hence 
it must be understood that these three— right faith, right 
knowledge and right conduct — together constitute the direct 
path to liberation. 

Right faith mentioned first in the preceding sutra is 
defined next. 

II ^ » 

Tativarthakraddhanam samyagiarkanani (2) 

2. Belief in substances ascertained as they are is right 
faith, 

Tatlva is an abstract noun used in general, for lad is a 
pronoun. And pronouns are used for all in a general sense. 
The nature of that is thatness, tattvam, that is a thing as it is. 
What is meant by ‘ of that ’ ? It means ascertaining a sub- 
stance as it is. That which is ascertained or determined is a 
substance. The compound tatlvdrtha may be taken in two 
ways. It may be expanded tattvena arihah, and then it means 
ascertaining substances as they really are, i. e. by their own 
nature. Otherwise substance is mentioned along with quality, 
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as the two are not distinct from each other. Quality or nature 
itself is substance. Belief in the ascertainment of things in 
their true character is right faith. The substances are the soul 
etc. that are described later. 

Now the word iarhana is derived from the root drki , the 
meaning of which is ‘seeing’. Hence the moaning of * faith ’ is 
not appropriate. But there is nothing wrong in this, as verb; ! 
roots have several meanings. Still how could the well-known 
meaning be discarded ? It is for this reason that this is tlic 
section dealing with the path to liberation. Faith in substances 
ascertained as they are is the characteristic of the soul, an<l 
it is an effective means of attaining liberation, as it concerns 
the souls worthy of liberation. But ‘ seeing ’ depending on the 
eyes is common to all living beings of this world and hence 
it is not appropriate to the attainment of liberation. 

If arthabraddhdnam were employed in the sutra, then 
it would imply the several meanings of the word artha such as 
wealth, use, signification, etc. If tattvakraddh'dnam were used in 
the sutra, it would imply all abstract attributes. For some (the 
Vaibtsikas) define taltvam as generality, substanceness, qualiti- 
ness and aotionness. Or tatlvam is one, which implies that all 
is one. Some hold the view that all this is Purusa. If these 
be accepted, these are contradicted by direct knowledge and 
inference. Therefore both tattva and artha are used in the 
sutra in order to preclude these fallacies. Bight faith is of 
two kinds, with attachment and without attachment. The 
former is characterized by serenity, incessant fear of the 
miseries of transmigration {sathvega), compassion, devotion 
and so on. The latter is concerned with the purity of soul 
alone. 

How does this right faith, based on substances ascertained 
as they are, arise ? 

II ^ H 

Tannisargdiadhigamddva (3) 

3. That (This right faith) is attained by intuition or by 
acquisition of knowledge. 







ATTAINMENT OF RIGHT FAITH 



Nisarga means nature or innate disposition. Adkigama is 
knowledge of objects. These are mentioned as causes. Of 
what are these the causes ? These are the causes of action. 
What is the action ? * Arises ’ is to be supplied, for sutras are 
completed in this way. 

Right faith arises from innate disposition or by acqui- 
sition of knowledge. Is there knowledge of the categories (rea- 
lity) or not in the first variety of spontaneous right faith 1 If 
the answer is in the positive, then the first kind also is derived 
from knowledge, and hence it is not different from the second. 
If the answer is in the negative, how can there be faitb in rea- 
lity without a knowledge of reality ? There is nothing wrong in 
this. In both instances of right faith the internal cause is the 
same, namely the subsidence, destruction or destruction-cum- 
subsidence of faith-deluding karmas. When this internal cause 
is present, that type of right faith which arises without teaching 
by others is the first variety. That, which arises on the basis 
of knowledge of souls etc. acquired by the teaching of others, 
is the second variety of right faith. This is the difference bet- 
ween the two. 

Why is the word * that * used in the sutra ? It is intended 
to refer to right faith mentioned in the previous sutra. Other- 
wise this sutra would refer back to the path to liberation, which 
is also the subject under discussion. It is contended that a 
rule or exception enunciated in one sutra naturally applies to 
the immediately preceding one. So right faith would naturally 
be taken from the previous sutra even without the word ‘that’. 
But it is not so. ‘What is important is more powerful than 
proximity. ’ Therefore the path to liberation only would be 
taken. Hence the word ‘that’ is used in the sutra. 

It has been mentioned that belief in tattvdrtha is right 
faith. But what is tatlva ? 

Jivdjivdsravabandhasathvaranirjardmoksdstatlvain (4) 

4. (The) soul, (the) non-soul, influx, bondage, stoppage, 
gradual dissociation and liberation constitute reality. 
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The soul is characterized by consciousness, which is 
divided into several kinds such as knowledge and bo on. The 
non-soul is opposed to the nature of the soul. The inflow of 
auspicious and evil karmic matter into the soul is influx. 
The mutual intermingling of the soul and karmas is bondage. 
The obstruction of the inflow of karmic matter into the soul 
is stoppage. The separation or falling off of part of karmic 
matter from the soul is dissociation. The complete annihila- 
tion of all karmic matter (bound with any particular soul) is 
liberation. These are described in detail later on. All fruits 
are experienced by the soul. So the soul is mentioned first in 
the sutra. The non-soul is mentioned next as it is of use to 
the soul. Influx is included next as it concerns both the 
soul and the non-soul. Bondage is added next, as it follows 
influx. As there is no bondage for one who practises stoppage, 
stoppage is mentioned after bondage in order to indicate that 
it is its opposite. Dissociation proceeds after stoppage, and 
hence it is mentioned after stoppage. As liberation is attained 
at the end, it is mentioned last. 

Here merit and demerit must be included, as others have 
spoken of nine categories. No, it is not necessary to include 
these, as these are implied in influx and bondage. If jt were 
so, the mention of influx etc. is unnecessary, as these are 
included in the soul and the non-soul. No, it is not unneces- 
sary. Here liberation is the main theme of the work. So 
that must be mentioned. And that ( liberation ) is preceded 
by the cycle of births and deaths. Influx and bondage are the 
main causes of transmigration. Stoppago and gradual dis- 
sociation are the chief causes of liberation. Hence these are 
mentioned severally in order to indicate the chief causes and 
effects. It is well-known that the particulars implied in the 
general are mentioned separately according to needs. For 
instance, ‘Ksalriyas have come, Suravarma 1 also (has come)’. 

It has been mentioned that the word tallva is an abstract 
noun. How can it bo in apposition to the words denoting 

i Suravarma is also a ksatriya, still he is mentioned separately with 
some Qtyect, 
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substances such as the soul? The same relation is attained as 
it is not different from the others 1 and as substance (dravya) 
is superimposed on quality ( bhava ). For instance, we say that 
consciousness alone is the soul. 

In this compound sentence, ' Upayoga eva dtma,’ upayoga 
is bhavavaci (abstract noun) and atmd is dravyavdci (concrete 
noun). Still these two are in apposition. If so, the gender 
and number of the adjective must be the same as the 
gender and number of the noun. No. Even in a compound 
composed of a noun and an adjective, owing to the 
nature of the words, these do not give up their own genders 
and numbers. (So it is not wrong even if the gender and 
number of the noun, are different from the gender and number 
of the adjective.) The first sutra also must be considered 
in the same manner. 

The next sutra is intended to dispel deviation from worldly 
custom or established practice, while referring to right faith 
etc. and the soul etc. mentioned in the previous sutras. 

Namasthapan ddravyabhavata stannya sah (5) 

S. These are installed (in four ways) by name, representa- 
tion, substance (potentiality) and actual state. 

Giving a name to an object irrespective of its qualities 
for the sake of social intercourse is naming. Establishing in 
things made of wood and clay, painting, dice, etc., that 
‘this is that * is representation. That, which will be attained 
by qualities or that which will attain qualities, is a substance 
( dravya ). Substance characterized by its actual condition is 
present state {bhava ). For instance, the substance of soul is 
installed in four ways as name soul, representative soul, sub- 
stance soul and aotual state of soul. To call something as a 
bouI irrespective of its qualities is name soul. Representing 
dice etc. as living beings or as men is representative soul. 
Substance Soul is of two kinds, agama dravya jiva, and no 
agama dravya jiva. The being who is proficient in, but is not 

t Qualities arc not separate from substances. 
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attending to, the scriptures dealing with the soul or the human 
soul is dgama dravya jiva. No dgama dravya jiva is of three 
kinds — the body of the knower, potential and distinct from 
these two. The body of the knower is that, which accompa- 
nies the knower through the past, the present and the future. 
From the general point of view, there is no no agama bhdvi 
jlva, as the general life principle is present in all soule or living 
beings . But it exists from particular points of view. The 
soul inhabiting some other state of existence and tending 
to take birth as a human being is a human potential soul. 
Karma and quasi-karma 1 kinds are distinct from these two 
Bhdva jiva is of two kinds, agama bhdva jiva and no agama 
bhdva jiva. The soul well-versed in scriptures dealing with 
souls or human souls and attending to them is agama bhdva 
jioa. The soul taking the mode of a living being or the 
mode of a human being is no dgama bhdva jiva. The rule 
relating to the installation of substances such as the non-soul 
must be imagined in the same way. Of what use is this ? 
It is intended to establish what is desirable and refute 
what is irrelevant or unsuitable. By this sutra the terms 
1 name ’ eto. have been explained. Now what is the purport 
of the word ‘that’ (fad)? It is intended to include both, 
namely right faith etc. and the soul etc. Without the word 
‘ that ’ this rule would apply only to the primary ones, right 
faith, right knowledge and right conduct, and not to the 
secondary ones, the soul, the non-soul, etc. But by the use 
of the word * that ’, both the primary and the secondary ones 
are included. 

What is the way of ascertaining the Beven categories elabo- 
rated through the four kinds of installation ? 

smviffltfefam: II ^ n 

PramdQanayairadhigamafr (6) 

6. Knowledge (of the seven categories) is attained by 

1 Karma is well-known. The taking in of matter fit for the three kinds 
of bodies and the six kinds of completion is quasi-karma. 

2 
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means of pramana 1 and nay a 2 . 

The true nature of the soul etc. described in detail through 
the rule of installation as name etc. can be ascertained 
through pramatfa and naya. Pramana and naya are possessed 
of characteristics and divisions as will be mentioned later. 
Pramana is of two kinds, namely for oneself and for others. 
AH kinds of knowledge except scriptural constitute pramana 
for oneself. But scriptural knowledge is of two kinds, namely 
for oneself and for others. The scriptures in the form of 
knowledge constitute pramana for oneself, and in the form of 
words constitute pramana for others. The nayas are the divi- 
sions of pramaifas . It is contended that naya should be men- 
tioned first, as it consists of fewer letters than pramana. But 
it should not be considered so. Pramana is mentioned first as 
it is of superior excellence. Excellence is all-powerful. How 
is framana of superior excellence ? Pramana is the source or 
origin of naya. It has been said thus in the scriptures. 
‘Accepting knowledge derived from pramana, ascertaining one 
particular state or mode of a substance is naya.’ Secondly, the 
range of pramana comprises all attributes. Similarly, it has 
been said that ‘ pramana is a comprehensive view, whereas naya 
is a partial view’. Naya is of two kinds, dravyarthika and 
paryayarthika. The former refers to the general attributes of 
a substance, and tho latter to the constantly changing con- 
ditions or modes of a substance. Bhdva nik&epa must be ascer- 
tained by the standpoint of modes, and the other three by the 
standpoint of substance. For tho latter refers to general 
characteristics. That which has the substance as its object 
is the standpoint of substance. That which has the mode as 
its object is the standpoint of modes. Both the substance and 
the modes are ascertained by pramana (comprehensive know- 
ledge). 

One method of understanding the nature of the soul etc. 
by pramana and naya hftS been explained. Now another 

1 pramana : comprehtnslv^ knowledge, 

2 naya : standpoint, . 
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method of ascertaining the soul etc. is mentioned next. 

il « II 

Nirdesasvamilvasadhanadhikaranasthitividhanalah (7) 

7. (Knowledge of the seven categories is attained) by des- 
cription, ownership, cause, resting place (substratum), dura- 
tion and division. 

NirdeSa is the description of the true nature of anything. 
Svdmilvam is ownership or lordship. Sddhanam is tho cause of 
origin. Adhikaranam is location. Sthiti is duration. Vidhanam 
is division. What is right faith ? It is faith in substances as 
they really are or installation of right faith by name etc. 
Who is its possessor ? Generally speaking it is the soul. Now 
to particularize according to the states of existence. In tho 
infernal state — in all the infernal regions — the subsidential 
and the destruction*cum-subsidontial types of right faith are 
possessed by infernal beings who have attained completion. 
In the first infernal region, right faith arising from destruction 
and that arising from destruction-cum-aubsidencc are posses- 
sed by the beings, who have and have not attained completion. 
In the animal state, the subsidential right faith is possessed 
by animals who have attained completion. Tho other two 
are possessed by those who have and have not attained com- 
pletion. But that arising from destruction is not attained by 
the female animals. The subsidential and the destruction-cum- 
subsidential can be acquired only by those female animals 
who have attained completion. In the human state of existence, 
right faith acquired from destruction as well as from destruc- 
tion-cum- subsidence arises in the case of both types of men, 
those who have and have not attained completion. Eut the 
subsidential right faith arises only in those who have attained 
completion, and not in those who have not. In the case of 
women all the thres are present, but only in those who have 
attained completion. But the destructional 1 right faith is 
found in persons with psychical (bhdvaveda ) female sex-iucU- 

i 'Destructional' has been coined to convey the meaning ‘arising from 
destruction*. 
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nation only. In the celestial state, all the three are present in 
heavenly beings with completion and without completion. 
How does subsidential right faith arise in the case of heavenly 
beings without completion ? It arises in the case of a person, 
who dies with subsidence of conduct-obscuring karmas and is 
reborn as a deva. Right faith resulting from destruction does 
not arise in celestial beings of both sexes belonging to the 
first three classes of Bhavanavasi, Vyantara and Jyotiska 
devas and in celestial women of Saudharma and Aikana kaipas. 
Among them the subsidential and the destruction-cum-subsi- 
dential arise in those with completion. 

From the point of view of the senses, all the three are present 
in those possessing the five senses and the mind and not in 
others 1 . From the point of view of the bodies, all the three 
are present in those with trasa bodies, and not in others. 
From the point of view of activities ( yogas : vibrations), all the 
three are present in those with the three activities. But that 
from destruction alone prevails in the souls devoid of the three 
activities. All the three arise in living beings of the three sex- 
inclinations. And in the case of those bereft of the sex-incli- 
nations, the subsidential and the destructional right faiths 
alone exist. From the point of view of the passions, all the three 
arise in those with the four passions. And in the case of those 
bereft of the passions, the types of right faith arising from 
subsidence and destruction alone prevail. From the point of 
view of knowledge, all the three are present in those possessing 
the first four kinds of knowledge, viz. sensory knowledge, sorip- 
tural knowledge, clairvoyance and telepathy. But that arising 
from destruction alone prevails in the omniscient. From the 
viewpoint of self-control, all the three are present in those 
characterized by equanimity { samayika ) and recovery of equa- 
nimity after downfall ( chedopasthapana ). In the case of the 
saints with pure and absolute non-injury ( pariharavikuddhi ), 
the other two are present except that arising from subsidence. 
The two types of subsidential and destructional arise in the 
saints with slightest passion and perfect and passionless con- 
i Not one of the three types of right faith arises in the others. 
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duct. In the cn.se of householders or laymen with partial 
control all the three arise. From the point of view of percep 
tion {darkana), all the three arise in those possessing ocular 
perception, non-ocular perception and clairvoyant perception. 
But that from destruction alone arises in those with perfect 
perception. From the point of view of colouration (thought- 
paint), all the three arc present in those with the six kinds of 
colouration. But that from destruction alone obtains in those 
devoid of colouration. Those capable of attaining salvation 
possess all the three types of right faith, but not the others. 
From the point of view of right faith, that type which is pre- 
sent in any state must be taken to prevail therein 1 . Thoso 
possessing minds (reason) attain all the three, but not those 
without minds (reason). And those who transcend these two 
states, i.e. the omniscients, possess only that arising from des- 
truction. Those who assimilate mattor ( aharaka ) possess all 
the three. And even those who do not assimilate matter, but 
who have not attained omniscience, possess all the three. But 
only that arising from destruction obtains in the omniscients 
with samudghata*. 

The cause of origin is of two kiuds, internal as well as ex- 
ternal. The subsidence, destruction, or destruction-cum-sub- 
eidence of faith-deluding karmas is the internal cause. In the 
first three infernal regions, right faith arises in some by re- 
collection of past lives, in others by listening to the gospel and 
, in yet others by endurance of pain. From the fourth up to the 
'seventh, recollection of past lives and endurance of pain pro- 
mote right faith. In the case of animals, right faith arises in 
some by recollection of past lives, in some others by listening 
to the gospel and in yet others by witnessing the idols of the 
Lord Jina. tn human beings also the same causes operate. " In 
the case of celestial beings, right faith is promoted in some by 
the recollection of past lives, in some others by listening to 
1 Those incapable of attaining salvation do not attain any of the three 
kinds of right faith. 

3 Kevali-samudghSta (pervasion of the omniscient) is the emanation when 
the omniscient being expands his spatial units throughout the entire 
universe and contracts back to his former size. 
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the gospel, in some others by witnessing the glory of the Lord 
Jina and in yet others by the sight of tho splendour and 
miraculous powers of other celestial beings. This applies to 
celestial beings below Anata kalpa. In the case of devas of 
Anata, Praqata, Arana and Acyuta kalpas all the other three 
except the sight of magnificence of devas obtain. Devas of 
Navagraiveyaha attain right faith, some by recollection of past 
lives, and some others by listening to discourses on religion. 
But this question of origin does not arise in the case of the 
higher celestial beings, those in Anudika and AnuUara Vint anas,' 
for they are already born with right faith. 

The substratum is of two kinds, internal and external. The 
soul which is the possessor of right faith is itself the internal 
substratum of right faith. The cases apply according to the 
points of view. The sixth case is used when the two are viewed 
as the possessor and the possessed, and tho seventh when 
viewed as the container and the contained. The external 
substratum is the mobile channel of the universe. How extensive 
is it ? It is one rajju in diameter and fourteen raj jus in length. 

The minimum and maximum duration of subsidential right 
faith is within one muhurta (48 minutes). The minimum dura- 
tion of right faith resulting from destruction is within one 
muhurta, and the maximum in the case of mundane living 
beings is thirty -three sagaropamas and two purvakotis less eight 
years and one antarmuhuria. 

In the case of the emancipated, it has a beginning but no 
•end. The minimum duration of right faith arising from 
destruction-cum-subsidence is within one muhurta , and the 
maximum is sixty-six sagaropamas. 

In general right faith is one. It is of two kinds from the 
point of view of its origin, namely by intuition and by listen- 
ing to discourses. It is of three kinds from the point of view 
of its divisions into subsidential, destruetional and destruc- 
tion-cum-subsidential. From the point of view of verbal 
nomenclature it is numerous. It is innumerable on the basis 
of the believers. It is also infinite on the basis of objects 
which have to be believed in or which produce right faith. 
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Thus description etc. are to be understood in the case of 
knowledge and conduct and soul, non-soul, etc. in conformity 
with the scriptures. 

Are these the only ways, or are there further means of 
ascertaining the nature of soul and the rest ? Yos, there are. 

M <! II 

Satsaibkhyahselrasparkanaliulantarabhavalpa 

bahutvai&ca. (8) 

8. (The seven categories are known) also by existence, 
number (enumeration), place or abode, extent of space (per-, 
vaslon), time, Interval of time, thought-activity, and recipro- 
cal comparison. 

Sat indicates existence. Eulogy and other meanings of sat 
are not intended here. Saihkhya is enumeration of divisions 
or classes. Kastra is the present abode. Sparkana is the 
extent of space or pervasion (the abode of substances) relating 
to the past, the present and the future. Time is of two kinds 
— real and conventional. These are described elsewhere. 
Antaram is interval of time. Bhava is subsidential thought- 
activity and so on. Alpabahutvam (reciprocal comparison) is 
distinction based on comparison between one another. By 
these also are known the three jewels of right faith etc. and 
the seven categories of the soul etc. 

Now existence is implied in description, enumeration in 
division, abode and extent of space in substratum, timo in 
duration, and subsidential disposition and so on in namo etc. 
Why then are these mentioned again separately 1 

Of course, it is true. But the several ways of exposition of 
reality depend on the nature of the disciples. Some disciples 
prefer brief expositions, some others elaborate ones and yet 
others strike the mean between these two extremes. The 
effort of the sages is directed towards tho good of all living 
beings. Hence the different ways of attaining knowledge are 
described here. Otherwise, it is enough to say that ‘know- 
ledge is attained b y pram ana and nayn', and there is no need 
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to describe other means of attaining knowledge 1 . 

II *. II 

Mali&rutavadhimanahparyayakevalani Jnanam (9) 

9. Knowledge is of five kinds — sensory knowledge, scrip- 
tural knowledge, clairvoyance, telepathy and omniscience. 

The term ‘knowledge’ is taken with everyone of the words 
in the sutra — sensory knowledge, scriptural knowledge, visual 
knowledge, mental knowledge and perfect knowledge. That 
which knows its objects 2 through the senses and the mind, or 
that through which the objects are known, or knowing alone 
is sensory knowledge. Owing to the destruction -cum-subsi- 
dence of karmas which cover it, that which hears, or that 
through which the ascertained objects are heard, or hearing 
alone is scriptural knowledge. These two are mentioned side 
by side, as theso are governed by the relation of cause and 
effect. This is mentioned later, ‘Scriptural knowledge is pre- 
ceded by sensory’. The next kind is called avadhi (olairvoyance,) 
as it ascertains matter in downward range or knows objects 
within limits. The object located in the thought of another is 
called mana (mind) due to association with the mind. Ascer- 
taining it is telepathy. Now is it not sensory knowledge? No. 
Mana (mind) is merely relative. That which is displayed by 
de8truetion-eum-subsidence alone is merely spoken of with 
reference to one’s own and another’s mind. For instance wo 
say, ‘Look at the moon in the sky’. Here the sky is intended 
merely as the background. That for the sake of which the 
seekers pursue the path by external and internal austerities is 
pure knowledge. Or it moans without the help of anything else. 

This is mentioned last as it is attained at the end. Telepa- 
thy is mentioned close to it because of its proximity to it. 
How is there proximity ? Self-restraint is the oause of both. 
Clairvoyance is removed. How ? It is far removed from omni- 

» The rest of the commentary on this sutra, which is of a highly technics 
nature, is not rendered into English, and it may be read in the origins) 
by those who arc interested in it. 

2 i.e. objects fit to be known or cognized. 
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THE TWO TYPES OP VALID KNOWLEDGE 

science. Indirect knowledge is mentioned before direct know- 
ledge, as it is easily intelligible. These are heard by, familiar 
to and experienced by all beings; for these are mostly attai- 
ned by them. Thus these are the five kinds of knowledge. 
Their subdivisions are mentioned later. 

It has been said that knowledge is attained by means of 
pramana and ttaya. Some consider that knowledge is pramana, 
some others that connection is pramana, and yet others that 
the senses constitute pramana. Hence the next sutra is inten- 
ded to declare that those mentioned alone constitute pramana. 

driWut 11 K 

Tatpramat}e (10) 

10. These (five kinds of knowledge) are the two types of 
pramana (valid knowledge). 

What is the purport of ‘that’ ( tad )? It is intended to pre- 
clude any other pramana invented by others. Some consider 
the connection of sense-organs with their objects as pramana. 
Some others consider the senses as pramana. The word ‘that’ 
is used in order to preclude these. These alone, sensory know- 
ledge etc., constitute pramana , and not any other. 

What is wrong if connection or the senses .were pramana ? 
If connection were pramana , then there would be no know- 
ledge of infinitesimal, concealed and remote things. These can- 
not be contacted by the senses. Hence there would be no 
omniscience. If the senses also were considered as pramana, 
it would result in the same defect or fallacy. The range of the 
senses such as the eyes is small, and the objects are endless. 

Further, connection does not apply to all the senses, as the 
eyes and the mind do not come in contact with the objects. 
This is discussed later. 

If knowledge is pramana, it is contended that there is no 
fruit. But attainment of knowledge is accepted as the fruit 
and not anything else. If knowledge were pramana, some- 
thing else cannot be the fruit. But pramana must have fruit. 
If connection or the sense-organ be pramana, knowledge, 
which is something different from these, is fit to he considered 
3 
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THE FRUIT OF KNOWLEDGE 



the fruit. But such a contention is untenable. If connection is 
considered pramana and knowledge of objects is considered the 
fruit, then connection rests in two things 1 . Similarly the fruit, 
knowledge, must also reside in two things. Hence knowledge 
must be in the object also, and the objects etc. would become 
knowledge. But the opponent says that the soul is charac- 
terized by consciousness, and so knowledge inheres in the soul 
and not in other objects. No. If the soul is not of the nature 
of knowledge, all would become non-conscious. Or, if it is accep- 
ted that the soul is of the nature of knowledge, then it would 
contradict his doctrine. 

Now it has been contended that there is no fruit if know- 
ledge is pramatfa. It does not matter. There is satisfaction 
in the attainment of knowledge. The soul, whose nature of 
knowledge is clouded by the foreign matter of karma, finds 
satisfaction in determining the nature of substances with the 
help of the senses. That is spoken of as the fruit. Or the 
attainment of equanimity or the disappearance of ignorance 
may be considered the fruit. Equanimity is freedom from 
attachment and aversion. The disappearance of ignorance 
which is like darkness is called the fruit. 

That whioh knows rightly, that by which anything is known 
or knowledge alone is pramana. What is known by this ? The 
soul and the other substances. Now, if pramatfa is the means 
for knowing the soul and the other substances, then thore 
must be another pramatfa for knowing pramatfa. And that will 
lead to a regression. No, there is no regression. Pramatfa or 
knowledge is like the lamp. The lamp is the cause of illumi- 
nating objects like the pitcher, the cloth and so on. It is also 
the cause of illuminating its own nature or form. And there 
is no need to seek after another illuminating cause. It must 
be admitted that pramana also is like the lamp. If another 
pramatfa is necessary to ascertain pramatfa as in the case of 
the objects, then there oan be no memory or remembrance, as 
it does not know itself. In that case there can be no social 
relationship. 

1 Cpnnpctipa rests in (wq things, namely the sense-organ and the object. 
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The dual is used of pramdna in accordance with the divisions 
mentioned later. The next two sutras are, ‘The first two are 
indirect. The rest are direot’. The dual is intended to ward 
off any other enumeration of pramatjas and indicate that 
comparison, presumption, etc. are included in these. 

The - five kinds of knowledge are included in the two 
pramanas . Still the two pramanas may be considered as direct 
knowledge and inference. The next sutra is intended to dispel 
such a view. 

9TTtt H II 

Adye paroksam (11) 

11. The first two (kinds of knowledge) are indirect 
, (knowledge). 

Adi means first. Adyam is that which arises from the first. 
How can two be considered first? It is by the real and the 
figurative points of view. Sensory knowledge is the first from 
the real point of view. Being next to it, scriptural knowledge 
is also considered the first figuratively. By the use of the dual 
number, the secondary one is also taken. The first and the 
first are the first two, namely sensory knowledge and scriptu- 
ral knowledge. These two are indirect pramanas or knowledge. 
How are these indirect? These are dependent on others. This 
is mentioned later. “Sensory knowledge is acquired through 
the senses and the mind, scriptural knowledge through the 
mind.” 

On the destruction -cum- subsidence of the concerned karrnas, 
sensory knowledge and scriptural knowledge arise in the soul 
through the senses and the mind in the presence of light, 
toaching, etc. Hence these are called indirect. And compari- 
son, verbal testimony, etc. are inoluded under these alone. 

The characteristic marks of indirect knowledge have been 
mentioned. All the rest constitute direct knowledge. 

II H 

t Pratyak$ amanya t (12) 
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12. The remaining three constitute direct (knowledge). 

That which spreads or knows is the sou! ( aksi ). That which 
manifests itself in the soul on the destruction cum -sub side nee 
or destruction of karmas is direct knowledge. Now clairvoyant 
perception and omniscient perception also arise only in the 
soul. So they would also be included. No. The word ‘know- 
ledge’ is supplied from the previous sutra. By that perception 
is excluded. Even then wrong clairvoyance arises only in the 
soul. So that would be included. No, that is excluded as this 
is the section dealing with right knowledge. The term ‘right’ 
is supplied, and knowledge is distinguished by it. Hence wrong 
clairvoyance is excluded. For it ascertains objects not as they 
really are owing to the rise of wrong faith. So it is not right 
knowledge. 

Now it is contended that knowledge resulting from the 
operation of the senses is direct and that arising without the 
functioning of the senses is indirect. These definitions which 
are not open to disagreement must be accepted. But it is 
improper to say so. For, if such a view be accepted, the 
authentic person would cease to be omniscient. If knowledge 
arising through the senses be considered direct, then there can 
be no direct knowledge in the case of the authentic person. 
For he does not attain knowledge through the senses. If he 
also is considered to derive knowledge only through the senses, 
he would not be omniscient. If it is contended that he derives 
direct knowledge through the mind, that knowledge is certainly 
not omniscience, as it is derived through the application of 
the mind 1 . And it cannot be said that omniscience is establi- 
shed by scripture, for scripture presupposes the omniscient. 
Nor can it be said that there exists transcendental pratyaksu, 
the divine direct knowledge of the ascetic {yogi). For it is not 
direct knowledge, as it is not derived throqgh the senses. And 
direct knowledge is admitted to be derived from the senses. 
Moreover, from the definition given of direct knowledge, it 
follows that there is no omniscience or that the disputant is 
l The attention of the mind to several objects simultaneously is 
impossible. 
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compelled to give up his own position. Does this knowledge of 
the ascetic cognize objects one by one or simultaneously ? 
If it cognizes one by one, it cannot be omniscience; for the 
objects are infinite If it is admitted that it cognizes objects 
simultaneously, his statement quoted below is shattered. “Just 
as one cognition does not know two objects, so also two oogni- 
tions do not know one object.” 

Or the proposition that ‘all impressions are momentary’ goes 
to pieces. For one knowledge extending to several instants 
is admitted, as knowing several objects is possible only one by 
one. It cannot be said that it knows simultaneously. That 
which is the instant of its birth is for its benefit or realiza- 
tion alone. Only after its own realizati6n everything begins 
to proceed in its work. It is argued that knowledge is like the 
lamp which does both, namely shining and illuminating objects 
at the same time. But the two activities of shining and 
illuminating are admitted even of the lamp only if the objects 
exist for several instants. Further, since it is admitted to be 
bereft of details, it will become void. 

Pramat}x has been said to be of two kinds. The first kind 
is described in detail. 

Maiih stnrlih samjna cintd abhinibodha ityanarthantaram (13) 

13. Sensory cognition, remembrance, recognition, induc- 
tion and deduction are synonyms. y 

These are the synonyms of the knowledge mentioned first. 
These arise on the destruction-oum-subsidence of karmas 
which obscure sensory knowledge. And there is no activity of 
these in scriptural knowledge etc. The derivations are given. 
Cognizing is cognition. Remembering is remembrance. Recog- 
nizing is recognition. Inductive reasoning is induction. Deduc- 
tive reasoning is deduction. 

Other expansions which are appropriate must be under- 
stood. Though the words are derived from different roots, 
by the force of convention these are synonyms. For instance, 
though the words Indra, s ikra, Purandara denote different 
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activities, all these words are the names of the same person, the 
husband of bad. If different meanings are attached to these 
from the point of view of their etymological meanings, the 
same may be done with regard to the synonyms of sensory 
cognition. The meaning intended is that those do not trans- 
gress the range of consciousness arising from the cause of des- 
truction-cum-subsidence of karmas obscuring sensory know- 
ledge. The term ili indicates the varieties or species. These 
are the synonyms or names of sensory cognition. Those deno- 
ted by these names are the same. 

What is the cause of that ? 

II V* II 

T adindriyanindriyanimitlam (14) 

14. That is caused by the senses and the mind. 

'Indatiti Indra ’ i3 the derivation. He who is invested with 
lordship and wealth is Indra. Here the word means the self. 
The self is of the nature of knowledge. When there is the 
destruction-cum-subsidence of karmas obscuring knowledge, 
the self by itself is unable to know the objects. And that 
which acts as the instrument of knowledge for the self is the 
sense-organ ( indriya ). Or that, which causes the knowledge of 
hidden objects, is lingam (sign). That, which promotes the 
knowledge of the existence of the soul which is subtle, is the 
sense. For instance, smoke is the cause of the knowledge of 
fire. Similarly, the senses such as touch etc. cannot exist 
without the soul. Hence by means of those the existence of 
the soul is inferred. Or Indra is the- word denoting name 
karma. That which is built by it is the sense (indriya). The 
senses of touch etc. are. described later. 

Anindriya, mana, antahkarana are synonyms. Anindriya is 
the negation of sense (indriya). How then can it be used to 
denote the mind which is also a sign of the soul ? The nega- 
tive sign ‘a’ is used in the sense of slight or a little. A quasi - 
sense is called anindriya. For instance there is the usage anu- 
dardkanyd. 1 How is the meaning of slight applied in the case 

i Anudara literally means without a stomach. But the phrase denotes 
> girl with a narrow waist. 
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of the mind ? These sense-organs perceive objects within a 
limited range, and they last for a long time. But the mind 
is not like these. Though the mind is also the sign {lingatn) of 
the soul, it does neither cognize objects within a limited sphere 
nor remain for long. (That is mental attitude changes quickly.) 

That is described as an internal sense. In investigating 
good and evil and in remembrance etc., the mind is not depen- 
dent on the senses. Nor is the mind seen outwardly like the 
eyes etc. So it is called the internal sense. 

What for is ‘that’ used ? ‘That’ is used for denoting sensory 
knowledge. Now sensory knowledge has just been mentioned. 
It is argued that a rule or an exception refers to what has 
just been described. So this sutra would refer to sensory 
knowledge only even without the word ‘that’. The answer is 
'that’ is intended to refer to the following sutra as well as to 
the previous one. That, which is referred to by the synonyms 
of sensory knowledge, is caused by the senses and the mind. 
And the same is of four stages, namely apprehension (mere 
awareness of an object) 1 , speculation, judgment and retention. 
Otherwise, the synonyms such as sensory cognition would 
apply to the first kind of knowledge. That, which is caused by 
the senses and the mind, would refer to scriptural knowledge. 
And that is of four stages such as apprehension and so on. 
Thus it would lead to an undesirable conclusion. 

The cause of sensory knowledge has been understood. Its 
divisions or stages are mentioned in the next sutra. 

aran&ranraRinT: n \\ n 

Ava era hehavayadharamth ( 1 5) 

15. (The four divisions of sensory knowledge are) appre- 
hension (sensation), speculation, perceptual judgment and 
retention. 

The first awareness of an object on the contact of the sense- 

l Avaeraha is also rendered into English by the term ‘perception’. But 
'perception is the word generally used for dariana, Hence ‘apprehension’ is used 
for avagrahn, which is mere awareness of an object at the first glance without 
understanding the details, it may also be rendered as hensation', which f think, 
is the most appropriate term to convey the exact meaning of the word avagrahti 
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organ with it is .apprehension (avagraha), the first stage of sen- 
sory knowledge. When there is the meeting of the sense-organ 
and the object, it is apprehended or sensed. The awareness 
of the object immediately following it is avagraha. For ins- 
tance, the apprehension of white colour is avagraha. The 
desire to know particulars regarding the object apprehended 
by avagraha is speculation (Via)- For instance, 'Is that white 
object a crane or a flag V Knowing the object as it is after 
ascertaining the particulars is judgment. By its movement up 
and down and by the flapping of the wings, it is ascertained 
that it is a crane only and not a flag. Retention is the cause 
of its unforgetfulness For instance, 'This is the same crane 
which I saw this morning’. These are mentioned in the sutra 
in the order in which they arise. 

The subdivisions of these are given next. 

it Xh 11 

Bahiibahiividhah&ipranifysrtanuktadhruvanam setardnam (16) 

16. (The subdivisions of each of these are) more, many 
kinds, quick, hidden, unexpressed, lasting and their opposites. 

Apprehension (sensation) and other activities are the sub- 
jects under consideration. The actions with regard to these 
are mentioned, i. e. those commencing with many and their 
opposites. Baku must be understood to moan both number 
and bulk, as it is not particularized. The words denoting num- 
bers are one, two, many, etc. Those denoting bulk are much 
rice, much soup, etc. Vidha denotes kinds. Ksipra means 
knowing quickly. Anihsrla denotes that the entire object is 
not seen, that is part of it is seen and part of it is hidden. 
Anukta is what is implied and not expressed. Dhruva is con- 
tinual cognition of an object as it really is. Seiara is intended 
to include the opposites. Apprehension is of twelve kinds — 
apprehension of more, apprehension of less, apprehension of 
many kinds, apprehension of one kind, apprehension of an 
object quickly, apprehension of an object slowly, apprehension 
of a hidden object, apprehension of a revealed object, appre- 
hension of an implied object, apprehension of an expressed 
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object, apprehension of a lasting nature and apprehension of 
a transient nature. Similarly with regard to i ha and the 
others also. Each of these arises in the case of each of the 
five senses and the mind. The six kinds denoted by more, 
many kinds and the rest arise owing to the high degree of 
destruction-cum-subsidence of karmas. But it is not so in the 
case of their opposites. Those denoted in the sutra are men- 
tioned first beoause of their worth. 

What is the difference between many and many lands ? In 
both ‘many’ is common. But in the former ‘many’ applies to 
the Bame kind of objects or things. In the latter ‘many’ refers 
to different kinds of objects or things. This is the difference. 
What is the difference between ‘expressed’ and ‘revealed’ ? 
Ni^srla means the entire object is revealed. Ukta is also the 
same. But there is this difference. Ukta is knowing by the 
instruction imparted by others. And knowing by oneself alone 
is nifysrta. Another reading is ksipranihsrta. It is interpreted 
as follows. On listening to a sound, someone is uncertain 
whether it is that of a peacock or of an osprey. Another 
knows it according to its nature. 

What is the distinction between lasting apprehension and 
retention ? Owing to the destruction-cum-subsidence of kar- 
mas attained by pure thought- activity, apprehension is the 
same in the first, second and other instants. That is, it 
beoomes neither lesB nor more. This is called lasting avagraha. 
But, owing to the destruetiod-cum-subsidence by mixed (pure 
and impure) thought-activity, the apprehension is of higher or 
lower degree, as sometimes there is apprehension of more, 
sometimes of less, sometimes of many kinds, sometimes of one 
kind. Henoe it is called transient apprehension. But reten- 
tion is the cause of unforgetfulness of what has been perceived. 
Thus there is great difference between the two. 

If avagraha eto. cognize more (many) etc., of what are many 
etc. the attributes ? 

n n 

Arthasya ( 17 ) 



4 
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17. (These are the attributes) of substances (objects). 

These four kinds of sensory knowledge relate to objects. 

The object of the senses is called a substance. Apprehension 
etc. arise in the case of objects characterized by the attri- 
butes of many (much) etc. Now why should this be mentioned, 
as many (mnch) etc. relate to objects alone ? It is of course 
true. But ‘of substances’ is mentioned in order to refute 
the views of other schools of thought. Some say that the 
senses have contaot only with qualities such as colour and 
that they cognize only the qualities. But this is not true. 
The non-material qualities Buch as colour cannot be contacted 
by the senses. If it were so this cannot happen, ‘Colour was 
seen by me, odour was smelt by me’. But it does occur. 
How does it ? That which attains modes or that which is 
attained through modes is artha , substance ( dravya ). When an 
object is contacted by the senses, it is proper to say that 
colour also is contacted by the senses, as colour is not separate 
from the object. 

Do these (apprehension etc.) occur in the case of all the 
senses and the mind ? Or is there any difference ? 

wrare ira w ; n n 

Vyanjanasyavagrahah (18) 

18. (There is only) apprehension of indistinct things. 

Vyanjanam is the collection of indistinct sounds etc. In 

the case of these there is apprehension. What is the purpose 
of this sutra ? It is for determination that there is apprehen- 
sion only and not speculation etc. If so the word ‘only’ must 
be included in the sutra. No, it is not necessary. If a rule is 
enunciated in a matter which is already established, it is 
intended for the sake of certainty. Hence, without the word 
‘only,’ it becomes restrictive in meaning. Now apprehension is 
the same in both cases. Then what is the difference between 
the two ? The difference between arthavagraha and vyahjana- 
vagraha lies in distinct'and indistinct apprehension. How ? It 
is as in the wetting of a new earthenware vessel. For instance, 
the new earthenware vessel does not get wet by two or three 
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drops of water. But, when it is moistened again and again, it 
gets wet. Similarly, matter in the inodes of sounds and so on 
does not become distinct in the first two or three instants. But, 
when it is apprehended again and again, it becomes distinct. 
Therefore, there is indistinct apprehension prior to distinct 
apprehension. Distinct apprehension is arthavagraha. And 
speculation etc. do not arise from indistinct apprehension. 

Does indistinct apprehension occur in the case of all the 
senses ? No. 

it ^ n 

Na caks'iranindriyabhyam (19) 

19. Indistinct apprehension does not arise by means of the 
eyes and the mind. 

Indistinct apprehension does not occur in the case of the 
eyes and the mind. How { It is because there is no contact 
in the case of these two sense-organs. The eyes perceive 
without contacting an object, which is fit and which is placed 
in the vicinity in proper perspective and revealed by ex- 
ternal light. Similarly, there is no contact between the mind 
and the object. Hence, there is no indistinct apprehension in 
the caBe of the sense of sight and the mind. 

How is it ascertained that there is no contact in the ease 
of the eyes ? It is ascertained from the scriptures and by 
inference. First from the scriptures. 

“The ears apprehend both sounds that come and do not 
come in contaofc with these, but the eyes apprehend only colour 
which does not come into contact with these. In that manner 
the sense-organs of Bmell, taste and touch apprehend smell, 
taste and touch which do and do not come into contact with 
these.” 

From inference also. The sense-organ of sight is one with- 
out contact, for it does not apprehend an object in contact 
with it. If it were one With contact, it would perceive the 
collyrium applied to the eye. But it does not perceive it; so it 
is a sense without contact like the mind. 

Therefore, indistinct apprehension is possible in the case of 
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all the senses except the sense of sight and the mind. Distinct 
apprehension obtains in the case of all the senses and the 
mind. 

Sensory knowledge has been described with its definition 
and divisions. Now it is time to define scriptural knowledge 
with its divisions. 

sr?r 11 ii 

Srutam maiipurvam dvyanekadvadasabhedam ( 20 ) 

20. Scriptural knowledge preceded by sensory knowledge 
is of two kinds, which are of twelve and many subdivisions. 

Though the word srida is derived on the basis of hearing, 
by traditional usage it points to a particular kind .of know- 
ledge. For instance the word kusala, derived from the 
cutting of grass, by common currency means hale and hearty. 
What is that particular kind of knowledge? The answer is 
given in the sutra. ‘Scriptural knowledge is preceded by sen- 
sory knowledge.’ For it fulfils the validity of scriptural know- 
ledge. Hence purvath means instrumental cause or preliminary 
condition. Sensory knowledge has been described. Matipurvam, 
means having sensory knowledge as its cause. If scriptural 
knowledge is caused by sensory knowledge, it would become 
sensory knowledge. For in the world we see that the effect 
is like the cause. No, this is not invariably so- Though the 
pitcher is made by the. stick and the wheel, it is not of the 
nature of the stick and the wheel. Moreover, scriptural know- 
ledge does not arise even in the presence of sensory knowledge. 
Even if there were sensory knowledge and the external 
causes of scriptural knowledge, scriptural knowledge does not 
manifest itself on the rise of powerful karmic veil of scriptural 
knowledge. But, when there is destruction-cum-subsidenco 
of the karmic veil to a high degree, then scriptural knowledge 
arises. Hence, sensory knowledge is merely an instrumental 
cause and not the efficient cause of scriptural knowledge. 

Now verbal testimony is considered beginningless and end- 
less. If it be preceded by sensory knowledge, that proposition 
falls to the ground. For that which has a beginning has an 
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end. Moreover it cannot be considered authoritative, as it is 
created by man. But such a view is untenable. From the 
general point of view of substance etc., it is considered begin- 
ning! ess and endless. It has not been invented by someone 
at some time in some manner with great effort. But, from the 
particular point of view, it has a beginning and an end. So 
it is said to be preceded by sensory knowledge. For instance 
the sprout presupposes the seed, but from the point of view 
of the series it is beginningless and endless. Further, authority 
does not consist in its not being created by man. For in that 
case even the teachings on theft etc., whose author’s name is 
forgotten, would become authoritative. What is wrong if 
direct knowledge which is not eternal is considered valid ? 

It is contended that it is not proper to say that scriptural 
knowledge is preceded by sensory knowledge, as both kinds of 
knowledge arise simultaneously on the manifestation of the 
first right belief. But it is not true. For the rightness of 
knowledge is the result of right faith. But the realization of 
the two is in succession. Hence, it is established that it is 
preceded by sensory knowledge . 1 

Again, it is contended that the definition of scriptural know- 
ledge is vitiated by the fallacy of non-pervasiveness. For 
scriptural knowledge is preceded by scriptural knowledge also. 
It is as follows. Some person perceives through his ears sound 
molecules consisting of sentences, composed of words, which in 
turn are composed of letters. This is sensory knowledge. Next 
he derives the first hnita knowledge of the meaning of the 
word ‘jar’. Then, if he gets hints of the function of the jar, 

I At the starting-point of the first right belief, the wrong sensory 
knowledge and the wrong scriptural knowledge are turned into right knowledge. 
Thus the rightness of these two kinds of knowledge is derived from right belief. 
But in origin scriptural knowledge is preceded by sensory knowledge. Though 
the flame of a candle and the light emitted by the flame are produced at the 
same time, the flame is spoken of as the cause of the light. Similarly with regard 
to right belief and right knowledge. It is right faith that imparts this characte- 
ristic of rightness to sensory knowledge and scriptural knowledge, which prior 
to the birth of right faith have originated in succession. Even though right faith 
and right knowledge originate simultaneously, stilt right faith is the cause of the 
rightness of knowledge as in the case of the flame and the light. 
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with the knowledge of the jar, he acquires the second know- 
ledge of the function of the jar such as storing water etc. 
Then scriptural knowledge (srula) is preceded by scriptural 
knowledge (kruta). A gain, some person perceives the objects of 
the senses such as fire, which is sensory knowledge. Then he 
acquires the first scriptural knowledge of objects such as 
smoke. If he acquires the knowledge of the concomitant con- 
nexion of smoke and fire, then he infers fire from smoke. Then 
also knit a knowledge is caused by kruta knowledge. There is 
nothing wrong in it. That also is figuratively spoken of as 
caused by sensory knowledge. Besides, srula also is somehow 
considered sensory knowledge, as it is uecessarily preceded by 
sensory knowledge . 1 

The wor.d kinds is added to every number — two kinds, many 
kinds and twelve kinds. First the two divisions of the scrip- 
tures are the works outside the original canon and those with- 
in the original canon. The non-canonical works are of many 
kinds such as Dakavaikalika, Uttaradhyayana . The canonical 
works are twelve. Acara, Sulrakrta, Sthana, Samavaya, Vydkhyd - 
prajnapii, JTiatrdharviakalhd, U pasakadhyayana , Antakrddaka, 
Anuttaraupapddikadaka, Praknavydkarana, Vipdkasiitra and 
Drslhada. Drslivada is of five divisions — Parikarma, Sutra , 
Prathamanuyoga, Purvagata and Culikd. Purvagata is of 
fourteen sections — Utpddapurva, Agrdyattiya, Virydnupravdda, 
Astindslipravdia, Jndnapravdda, Satyapravdda, Atmapravdda f 
Karmapravada, Pratydkhydnanamadheya, Vidydnupravdia, 
Kalydtiandmadheya , Praryavaya, Kriydvtkdla and Lokdbitiiu- 
sara . 

i Someone listens to the word ‘ jar ’ composed of the letters (sounds) 
j, a and r, and the knowledge produced in the person is sensory knowledge, 
Similarly, he learns the meaning of jar from the word ‘jar which is scriptural 
knowledge. After this, he ascertains the function of the jar such as storing 
water, which is also scriptural knowledge. Thus scriptural knowledge is pro- 
duced by another scriptural knowledge. 

In the same manner, someone sees smoke and attains sensory know- 
ledge of smoke. And seeing smoke, he infers fire from his knowledge of the 
concomitant connection of smoke and fire. This is scriptural knowledge. Again, 
from this scriptural knowledge, he learns that fire burns and so on, which is 
also scriptural knowledge. Thus scriptural knowledge originates from scriptural 
knowledge also 
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Thus verbal testimony is of two, several and twelve kinds. 
What is the basis of the distinction ? 

The distinction is based on the kinds of teachers. The 
teachers are of three kinds, namely the Omniscient Tirtkam- 
kara, his disciples {&rula kevalis) and the later preceptors 
( Acdryas )■ The scriptures were really taught by the Omnisci- 
ent Tirthamkara, gifted with perfect knowledge of unimagi, 
nable power and splendour. The Lord is free from all kinds of 
impurities and is possessed of direct and perfect knowledge. 
Hence His word is authoritative. The Lord’s chief disciples 
called Ganadharas gifted with vast knowledge recollect the 
import of the Lord’s teachings and compose works called 
ahgas and piirvas . These are also authoritative, as these are 
only interpretations of the word of the Lord. Later on shorter 
works such as Dahavaikalika are written by the later pre- 
ceptors to benefit their disciples, whose lives are shorter and 
whose intellect and energy are less potent owing to the nature 
of the times. These also constitute valid knowledge, as these 
are in fact the same as the ahgas and piirvas in a condensed 
form, just as the water of the Milky Ocean taken in a jar. 

Indirect knowledge has been expounded. Direct knowledge 
must be described now. Direct knowledge is the knowledge 
perceived directly by the soul in a vivid manner without the 
intermediary of the senses or the scriptures. This is of two 
kinds, direct knowledge of a part of reality and direct knowledge 
embracing the entire reality. Avadhi (clairvoyance) and manah- 
paryaya (telepathy) belong to the first variety, and perfect 
knowledge is of the second variety of direct knowledge. The 
first of these three kinds of direct knowledge, namely avadhi , 
is described first. Avadhi is of two kinds according to the 
nature of its origin. The first is due to birth, and the second 
owes its origin to destruction-cum-subsidence of the particular 
karmic veil. 

II 5^ u 

Bhavapratyayo avadh i rdeva nd ra kandm (21) 

21. Clairvoyance ( avadhi ) based on birth is possessed by 
celestial and infernal beings. 
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It is said ‘state’. What is state ? The mode of a soul is 
the state of existence caused by tho life and name karmas. 
Pralyava means cause. That, which has the state of existence 
for its cause or origin, is possessed by devas and infernal beings. 
In that case there would be no destruction-cum-subsidence of 
tho karmic veil in this type of clairvoyance. No, it is not so. 
In the case of these beings, the karmic veil disappears and 
subsides along with their state of being. So the state of being 
is mentioned as the main cause. Birds fly by instinct (inborn 
tendency) and not because of teaching. So also clairvoyance 
arises in these beings not because of any special merit such as 
observance of vows or restraint, but by reason of their state 
of existence. The state of existence being common to all, 
it would mean that all are endowed with the same degree of 
clairvoyance. 

But differences in the degree of this knowledge possessed 
by these beings are admitted. Though the beings in heaven 
and hell are mentioned in general, only those endowed with 
right faith among them are implied. This is clear from the 
term civadhi used in the sutra. In the case of wiong believers 
it is called vibhanga (erroneous clairvoyance), as it is vitiated 
by their misbelief. The degrees of clairvoyance among them 
must' be ascertained from the scriptures. 

If clairvoyance based on birth arises in celestial and infernal 
beings, in whom does clairvoyance of destruction-cum-subsi- 
denee arise I 

$rqpJn«; II RR II 

Ksayopahamanimitiah sadvikalpah kesdndm (22) 

22. Clairvoyance from destruction-cum-subsidence (i. e. 
arising on the lifting of the veil) is of six kinds. It is acquired 
by the rest (namely human beings and animals). 

When there is no rise of totally obscuring intensity-clairvo- 
yance-covering karma, hut there is rise of partially obscuring 
intensity-clairvoyance-covering karmas, that state is called 
destruction. Where these karmas do not attain to the stage 
of rise but are merely existent, that state is called subsidence 
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or quiescenoe. That which arises owing to these two causes 
is called clairvoyance of destruction-cum-subsidonce. This 
must be understood to occur in the oaBe of the rest. Who are 
the rest ? The rest are human beings and animals. Even 
among them it must be understood to arise only in the case of 
those who have the necessary capacity. That capacity is not 
present in those, who are without minds and who have not 
attained completion (full development). And even among 
those with minds and completion, it does not arise in all. If 
so in whom does it arise ? It arises in the case of those, in 
whom right faith etc. are present, and in whom the concerned 
karmas are quiescent or destroyed. Though clairvoyance 
arises owing to destruction-cum-subsidence in all cases, the 
specific mention of ‘owing to destruction-cum-subsidence’ is 
intended for determination, namely depending on destruction- 
cum-subsidence only and not on the state of existence or birth. 
This clairvoyance is of six kinds. These are called anti garni t 
ananugamt , vardhamana, hlyamdna , avaslhila, and anavastkita 
(accompanying, unaccoinpanying, increasing, decreasing, , 
steady and unsteady) according to their characteristics. 

Just as light accompanies the sun, the first kind accompanies 
the individual possessing it wherever he goes. The second kind 
does not accompany the individual. It passes away there itself 
like the reply given to the question of an indifferent person. 
The third variety develops rapidly like the fire in the forest 
caused by friction, which spreads rapidly by means of dried 
leaves and fuel. It develops from its original degree up to 
the extent of innumerable universes, owing to the purity of 
right faith etc. of the individual. The fourth variety decreases 
up to a very small fraction of an ahgula (a very small measure) 
from its original degree, owing to the decline of right faith 
and the consequent increase of impure thoughts. The fifth 
type neither decreases nor increases. It is like the mole. It 
is steadfastiat the same level at which it originates, as right 
faith etc. continue in the same cqndition. It is so till death 
or till the attainment of omniscience. The sixth type is un- 
steady like the waves caused by the wind. It develops as well as 

5 
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deteriorates in accordance with the growth or decline of right 
faith etc. Thus clairvoyance is of six kinds. 

Clairvoyance has been explained in this way. Now telepathy 
Bhould be described. Hence, with the intention of giving out 
its definition as well aB its subdivisions, the author composes 
the next sutra. 

OTilSPT: \\ % I! 

Rjuvipulamati manahparyayah (23) 

23. Rjumati and vipulamati are the two kinds of telepathy 
( manahparyaya ) . 

Rju means produced and straight. Whereby is it produced ? 
It ia produced by the knowledge of objects of speech, body 
and mind located in the minds of others. He who has straight 
telepathy is called rjumati. Vipula means not produced and 
curved or winding. How is it not produced ? It is not pro- 
duced by the knowledge of objects of speech, body and mind 
in the minds of others. He who has complex telepathy is 
called vipulamati. Rjuvipulamali is the compound formed of 
the two terms. Since one word maii is sufficient, it is not 
repeated in the sutra. Otherwise first a compound of rju and 
vipula is formed — rjuvipule. 1 Those who have rjuviptde matt 
are rjuvipulamatl * . 

This telepathy is of two kinds — rjumati and vipulamati. 
Now that the divisions of telepathy have been mentioned, it 
must be defined. Telepathy is that knowledge which knows 
the objects thought of by the minds of others, owing to the 
destruction-cum-subsidence of energy-obstructing and tele- 
pathy-obscuring karmas and depending on the attainment of 
name karmas of limbs and minor limbs. If it be argued that 
it is only perception, it has been refuted already. The mind 
is merely for reference as the background. The object located 
in the mind of another is ascertained by this knowledge. So 
the mind is intended only as a background. 

Of these two varieties, rjumati can extend from the mini- 
mum of two or three births of oneself and others up to a 
i Then the second compound is formed by combining this with mati. 
s These are two different types of compounds in Sanskrit. 
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maximum of seven or eight past or future births. It can 
extend in space from one krcha (two miles) up to one yojana 
(eight miles) but not beyond it. The latter (vipulamati) can 
extend from seven or eight births up to innumerable births in 
the past and in the future. In space it can extend from one 
yojana up to the entire abode of human beings (i. e. up to the 
mountain range of Manus Mara) and not beyond that limit. 

Other particulars regarding these are described next. 

I! II 

V ikuddhyapr alipalabhya in tadvisesah (24) 

24. The differences between the two are due to purity and 
infallibility. 

The state of the soul on the destruction-cum-subsidencc of 
the karmic veil covering telepathy is purity. Pratipatanam is 
fall ( pratipala ). No pralipdta is apratipdta . Apratipdta is 
absence of fall. An ascetic, whose karmic veil has only sub- 
sided but has not been completely removed, sometimes falls 
frern his spiritual height in the presence of powerful conduct- 
deluding karraas. But such a fall does not occur in the case 
of an ascetic whose conduct-deluding karmas have been 
completely destroyed. And the excellence of telepathy depends 
upon purity and absence of fall. First with regard to purity. 
Vipulamati is purer than rjumati with regard to the object 
{subject matter), space, time and nature or condition. How ? 

The infinitesimal 1 part of karmic matter ascertained by 
perfect clairvoyance is the province of rjumati. And the 
infinitesimal part of what is known to rjumati is within the 
reach of vipulamati. Thus the latter knows the infinitesimal 
part of infinitesimal. Its purity with regard to object, space and 
time has been mentioned. Its purity with regard to nature 
or condition must also be understood from the more subtle or 
minute forms of matter that coine within its range, as it is 
accompanied by purity resulting from greater destruction-cum- 
subsidence of karmas. It is also superior owing to the absence 
of fall or deterioration, as its possessor belongs to the ascend- 
i This term is used in the sense of one \ infinite. 
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jng order of spirituality. Rjumati undergoes downfall or 
deterioration, as its possessor is of the descending order of 
spirituality owing to the rise of passions. 

If these are the differences between the two kinds of tele- 
pathy, what are the differences between telepathy and clair- 
voyance ? 

ft : II ^ || 

V is uddhiksdrcsrZjmivi say ebhyo ax'adhimanahparyayayoh (25) 

25. Telepathy ( manahparyava ) and clairvoyance ( avadhi ) 
differ with regard to purity, space, knower and objects. 

Purity means clearness. Space is the place where the objects 
known are present. Knower is the possessor. I 'isaya is the 
object known. With regard to these telepathy is purer than 
clairvoyance. How is it ? It is because its range is subtle 
matter. Space has been dealt with. The range of subject 
matter is dealt with later. Here the subject of discussion is 
the possessor. It arises in tho case of ascetics possessed of 
high conduct, that is from the seventh stage of perfection 
of vows to the twelfth stage of destroyed delusion. Even 
among these ascetics, it arises only in those who advance 
spiritually higher and higher and not in those who go dow n 
spiritually. And even among them it manifests itself only in 
those ascetics who possess one or more of the seven extra- 
ordinary powers ( rddhis ). Still not all of them, but only a few 
of them, attain telepathy. Thus the distinction of the posses- 
sor or spiritual discipline (self-control) is mentioned in the 
sutra. Clairvoyance, on the other hand, can be possessed by 
devas, infernal beings, human beings and animals. Hence 
these differ also because of distinctions between the possessors. 

Now it is time to define omniscience. But, passing that 
over, the range of subject matter of knowledge is discussed. 
Why is it? It is because that (i. c. the definition of omni- 
science) is discussed in the last chapter under the sutra, ‘On 
the destruction of the deluding karmas and the destruction of 
knowledge- and perception-obscuring karmas and obstructive 
karmas, perfect knowledge is manifested.’ 
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If so, let the scope of the first two types of knowledge be 
mentioned. 

|| ^ || 

Matikruiayornibandho dravyesvasarvaparydyeSu ( 26 ) 

26. The range of sensory knowledge and scriptural know- 
ledge extends to all the six substances but not to all their 
modes. 

Nioandanam means connecting or uniting. With what ? 
With objects. Then the word objects must be included in the 
sutra. No, it is not necessary to include it. For it is implied 
from its mention in the previous sutra. The case changes 
according to meaning. Hence it is added to the sixth case 
ending of the possessive. 

Dravyesu is in the plural in order to include all the six 
substances — the soul, the medium of motion, the medium of 
rest, time, space and matter. ‘ AsarvaparyTiyesn is intended 
to qualify dravyesu . These substances form the subject matter 
of perceptual cognition and scriptural knowledge, only with 
reference to some of their inodes and not all their infinite modes. 
Now it is contended how perceptual cognition can cognize 
non-material substances such as the medium of motion, the 
medium of rest, which are beyond the ken of the sonses. 
Therefore, it is wrong to say that perceptual cognition cognizes 
all the substances. No, there is nothing wrong in this. There 
is the internal sense. With the help of this and on the destruc- 
tion-cum-subsidence of quasi-sense-covering karmas, appre- 
hension etc. arise. Therefore, scriptural knowledge preceded 
by these ascertains what is proper for it. 

What is the scope of clairvoyance described next. 

: II ^3 I) 

liupisvavadlich ( 27 ) 

27. (The scope) of clairvoyance is that which has form. 

The range or subject matter is supplied. By the term rupi 

forms of matter and embodied souls are included. It is laid 
down that the scope of clairvoyance is restricted to matter only 
and does not extend to non-material substances. Even with 
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regard to matter, the range of clairvoyance is limited to certain 
modes alone according to its potency and does not extend 
to all modes of matter. In order to determine this 
' asarvaparyayesu is supplied. 

What is the scope of telepathy ? 

|| 

Tadanantabhage manahparyayasya (28) 

28. The scope of telepathy is the infinitesimal part of the 
matter ascertained by clairvoyance. 

Telepathy ascertains the infinitesimal part of the matter 
ascertained by the highest clairvoyance (sarvdvadhi) . 

What is the range of omniscience mentioned last ? 

fetfouM n ii . 

Sarvadra vy ap a r yd yes u kevalasya (29) 

29. Omniscience (kevala jndna) extends to all entities 
(substances) and all their modes simultaneously. 

Dravyani and par yd yah are dravyaparyayah . The attributive 
‘sarva’ is added to each — sarvesu dravyeSu, sarvesu parydyesu. 
First the souls are infinite times infinite. The forms of matter 
are Btill more infinite times infinite. Atoms and molecules 
are the divisions of matter. The medium of motion, the 
medium of rest and space are three substances. Time is 
innumerable. The modes of each of these, extending through 
the past, the present and the future, are infinite times infinite. 
And there is nothing, either substance or mode, which does 
not come within the purview of omniscience. It is mentioned 
that all substances and all inodes come within its purview in 
order to indicate the boundless virtue of omniscience. 

The range of perceptual cognition etc. has been described. 
But it has not been mentioned how many kinds of knowledge 
arising from their instrumental causes can dwell simultane- 
ously in one soul. 

II ti 

Ekddlni bhdjydni ytigapadekasminndcaiurbkyafr (30) 
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30. From one up to four kinds of knowledge can be posses- 
sed simultaneously by a single soul. 

Eka denotes number. Adi means beginning. Ekadi means 
beginning with one. Bhdjydni means can be possessed. 
Simultaneously by one soul or living being. Up to how many ? 
Up to four. In any one particular soul there can exist simul- 
taneously from one up to four kinds of knowledge. That is, one 
can possess either one or two or three or four of these just 
described or expounded, but not above four. For instance one 
is omniscience. And the other kinds of knowledge arising from 
destruction-cum-subsidence do not subsist simultaneously 
along with omniscience attained on the total destruction 
of the veil 1 . The two that can subsist simultaneously in tbe 
same person are sensory knowledge and scriptural knowledge. 
The three are sensory knowledge, scriptural knowledge and 
clairvoyance or telepathy. Sensory knowledge, scriptural 
knowledge, clairvoyance and telepathy are the four that can 
subsist simultaneously in a single soul. All the five kinds of 
knowledge cannot subsist together, as omniscience stands alone 
by itself without any assistance. 

Are all these called by the name of knowledge alone or by 
any other also ? 

S3 * 

Maiihrutdvadhayo viparyayahoa (31) 

31. Sensory knowledge, scriptural knowledge and clair- 
voyance may also be erroneous knowledge. 

Viparyaya means false. How is it? It is because this is 
the section of right knowledge. Ca means also, that is wrong 
as well as right. Why are these wrong ? These are wrong 
because these co-exist in the soul with wrong belief. It is 
similar to the milk kept in a bitter gourd. Now the taste of 
the milk becomes different on aocount of the defect of the 
receptaole in which it is kept. But there is no error in the 
ascertainment of objects by wrong sensory knowledge etc. 

1 In fact, in the presence of this one, which is perfect knowledge, there 
is no need for the other kinds of imperfect knowledge. 




40 DISTINCTION- BETWEEN BIGHT AND WRONG KNOWLEDGE 

For instance, just as the person of right faith perceives 
form, colour and so on, so also does the person of wrong faith. 
Just as the person of right faith ascertains form, colour, etc. 
through scriptural knowledge and represents these accordingly, 
so also does the person of wrong attitude through wrong 
scriptural knowledge. And just as the man of right attitude 
ascertains matter through clairvoyance, so also does the man 
of wrong attitude through erroneous clairvoyance. 

In this connection the author points out as follows. 

fc’owl M II V* II 

SadasatoraviheSadyadrcchopalabdherunmatiavat (32) 

32. Owing to lack of discrimination between the real and 
the unreal, wrong knowledge is whimsical as that of a lunatic. 

Sat is what exists, asat is what does not exist. Knowledge 
becomes wrong when these are apprehended by chance with- 
out discrimination. Sometimes, owing to the operation of 
wrong belief, when colour etc. are present, these are appre- 
hended as not present. When these are not present, they are 
apprehended as present. Sometimes, what exists is appre- 
hended as existing, and what does not exist is apprehended 
as non-existing. For instance the person, whose mind is upset 
due to disturbed bile, indiscriminately considers the mother 
as the wife and the wife as the mother. Sometimes, ho also 
considers the mother as the mother only anti the wife as tho 
wife only according to his whims. Even the latter is not true 
knowledge (as it is only accidental and not discriminatory). 
Similarly, error arises in the case of sensory knowledge etc. in 
ascertaining shape, colour, etc. of things. For instance, it is 
as follows. The wrong attitude in a being produces errors of 
three kinds — viz. of cause, of difference and identity and of 
nature — oven when colour etc. are apprehended. First, as 
regards errors of cause, some say that the cause of colour etc. 
is one, non-material and permanent. Others consider that 
the atoms which constitute earth, water, fire and air are of 
different classes, possessing four qualities, three qualities, two 
qualities and one quality respectively. The atoms of one 
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class produce things belonging to the same class. Others say 
that earth, water, fire and air are four elements, characterized 
by the qualities of colour, odour, taste and touch. The collec- 
tion of these constitutes only one type of atom called astaka 
(one whole having eight parts). Some others state that diffe- 
rent classes of atoms such as earth, water, fire and air, 
characterized by qualities of hardness, fluidity, heat and move- 
ment respectively, produce the objects in the world. The mis- 
takes of indentity and difference are as follows. For instance, 
some consider that the cause and effect are entirely different 
or identical. Mistakes in the nature of things are illustrated 
next. Colour etc. are without particulars. Colour etc. exist 
or do not exist. It is knowledge that takes the form of 
colour etc. But there is no other object which is the sub- 
stratum of colour etc. Similarly, owing to the rise of wrong 
belief, others also give expression to other figments of imagi- 
nation, which contradict sensory knowledge and inference, and 
induce belief also in them. Therefore, these are wrong sensory 
knowledge, wrong scriptural knowledge and erroneous clair- 
voyance. But right belief promotes conviction in substances 
ascertained as they truly are. Therefore, these become sensory 
knowledge, scriptural knowledge and clairvoyance. 

The two kinds of pramana have been described. The partiat 
views or standpoints or aspects of pramana, are called nayas. 
And these must be described next. 

Naigamasamgrahavyavahdrarjusutra&abdasamabhi- 

rudhaivambhuta nay ah (33) 

33. The figurative, the synthetic, the analytic, the straight, 
the verbalistic, the conventional and the specific are the stand- 
points. 

The general and specific definitions of these must be given. 
First the general definition. Objects possess many characteris- 
tics. Naya is the device which is capable of determining truly 
one of the several characteristics of an object {.without con- 
tradiction) from a particular point of view. It is of two kinds, 
6 
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namely statements which refer to genera! attributes of a 
substance and those which refer to the constantly changing 
conditions or modes of a substance. Dravya means general 
or common, a general rule or conformity. That which has 
these for its object is the general standpoint (dravydrlhika 
nay a). Paryaya means particular, an exception or exclusion. 
That which has these for its object is the standpoint of modi- 
fications (paryayarihika naya). 

Their specific definitions are given now. The figurative 
standpoint (naigama naya) takes into account the purpose or 
intention of something which is not accomplished. For 
instance, a person who goes equipped with an axe is asked by 
someone for what purpose he is going. The person replies that 
he goes to fetch a wooden measure. But at that time the 
wooden measure is not present. The reference to the wooden 
measure is based on the mere intention to make it. Similarly, 
one is engaged in fetching fuel, water, etc. He is asked by 
another what he does. The former replies that he cooks food. 
But he is not actually cooking food. He is only engaged in 
activity which will ultimately result in cooking food. Similarly, 
such instances of general custom, according to which the 
intention alone is referred to as the basis of an unaccomplished 
thing, form the subject matter of the figurative standpoint. 

The synthetic standpoint is that which comprehends several 
different modes under one common head through their 
belonging to the same class. For instance, existence (being), 
substance, jar, etc. When we speak of existence, all substances 
characterized by the word existence or its knowledge, and 
inferred from the sign connecting the word with the idea 
or knowledge, are grouped on the basis of existence in one class 
without distinction. Even if the word ‘dravya be mentioned, 
the soul, the non-soul, etc. and thoir subdivisions are grouped 
together under it, as all these fulfil the definition of substance 
as that which attains its modes. Similarly, even if the word 
'jar' be mentioned, it includes all jars whioh are inferred from 
the sign, which accompanies the idea of jar or the word jar. 
In the same manner, other things also are the subject matter 




THE ANALYTIC, THE STBAIGHT AND THE VERBAL VIEWPOINTS 43 

of the Bynthetic point of view. 

The division of reality or objects comprehended by the 
synthetic viewpoint in accordance with the rule is the analytic 
standpoint. What is the rule ? The rule is that the analysis 
or division into subclasses proceeds in the order of succession. 
It is as follows. That, which is comprehended as existence by 
the all-synthetic view, without reference to the particular 
objects, is not conducive to the ways of the world. Hence the 
analytio standpoint is sought. That which oxiats is either a 
substance or an attribute. Social intercourse is not possible 
even by substance taken from the synthetic standpoint, irres- 
pective of the subdivisions of soul and non-soul. Further, soul 
And non-soul synthetically taken do not conduce to worldly 
occupations. Hence they are further subdivided into devas, 
infernal beings, etc. and jar etc., resorting to the analytic point 
of view. This standpoint operates up to the limit beyond 
which there oan be no further division into subclasses. 

That, which takes into account the straight (present) condi- 
tion, is the straight (direct) viewpoint. This viewpoint leaves 
out the things of the past and the future and comprehends 
the objects that remain in the present, as no practical purpose 
can be served by things past and things unborn. It confines 
itself to the present moment. It comprehends only the mode 
of the present moment. It is contended whether it would not 
violate the ways of the world. No. Only the object of this 
viewpoint is indioated here. The intercourse of the world is 
promoted by the aggregate of all the viewpoints. 

The verbal viewpoint is intent on removing the anomalies 
or irregularities with regard to gender, number, case, etc. For 
instance irregularities of gender — pusyafy, tdrakd and naksa- 
tram are of different genders. Yet these are used as substi- 
tutes. Irregularities of number are as follows. Jalatit dpah, 
varsd ftuh, amra vanam, varana nagaram. In these pairs of 
words, one is singular and the other plural. The usage of 
these as noun and attributive is anomaly of number. ‘Send 
parvatamadhivasati' 1 is an anomaly of c^se. Here, instead of 
i The army is on the mountain. 
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tbe seventh locative case, the second accusative case iB need. 
Irregularity of person — Ehi manye rathena yasyasi, na hi 
yasyasi, yataste pita. Here, the first person manye, (I think) is 
used instead of the second person manyase (you think) and 
the second person yasyasi (you will) instead of the first person 
yasydmi (I will). 1 

Anomaly of time — Vikvadrsva asya putro janitd . 2 Here, 
what is to happen in the future is spoken of as having hap- 
pened. Irregularities in the use of prepositions — saniisthaie, 
pratisthate viramati , uparamati. Owing to the prepositional 
prefixes, the first two parasmaipada verbs take the atmanepada 
endings, and the latter two parasmaipada endings. Though 
such usage prevails by convention or custom, yet the 
verbal viewpoint considers it improper, as such irregularities 
should not be mixed together. If this is opposed to what is 
universally current, let it be so. Here truth is investigated, 
Medical treatment (medicine) does not satisfy the whimsies 
of the patient. 

As it consists of forsaking several meanings, it is called 
samabhirudha. Since it gives up the several meanings and 
becomes current in one important sense, it is called conven- 
tional. For instance, the word 'gau is used in several senses 
such as speech. Still by convention it has come to denote the 
cow. Or words are employed in order to convey knowledge of 
the objects. That being so, from every word arises knowledge 
of one particular object. Hence it is useless to employ syno- 
nyms. If there is change in the word, there must be change in 
the meaning also. Therefore, every change of word must be 
accompanied by a change of meaning. Thus, as it abandons 
several meanings, it is called samabhirudha naya. For instance, 
i According to the forms of the verbs used, the meaning is, 'Come, I 
think that you will go by car, but you will not go. Your father is gone by car.’ 
But the meaning intended is, ‘ Come, you think that I will go by car, but I will 
not go. Your father is gone by car.' Here instead of the second person 
manyase, the first person manye is used. And instead of the first person yasyami 
the second person yasyasi is used. Hence these are irregularities of person. 

■i Irregularity of time : ‘A son who has seen the world will be born to 
him.’ Here, what will take place in the future (i. e. seeing the world) is spoken 
of as having taken place in the past. 
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since Indra, iakra and Purandara are three words, these must 
have thiee meanings. For instance, Indra means one who is 
endowed with authority (to command) and supremacy, sakra 
means the strong one. Purandara means one who destroys 
cities. Similarly with regard to all words. Or where it 
develops, there it becomes current because of its importance. 
Hence it is called samabkirudha. For instance, ‘Where do you 
reside V The reply is, ‘I reside in myself.’ Why ? It is because 
one substance cannot reside in another. If, on the other hand, 
one thing can reside in another, then there would be know- 
ledge and colour in the sky. 

That which determines or ascertains an object as it is in its 
present state or mode is called evambhuhi nay a or actual stand- 
point. According to this standpoint, a word should be used to 
denote an object, only when it is in the state which the word 
connotes. When he issues commands, then only is he lord 
(Indra). And at that time he is neither consecrator nor wor- 
shipper. Only when it goes it is cow, and not when it stands 
still or lies down. Or that, which determines a soul by its 
present mode of knowledge, is the actual standpoint. For 
example, the soul which cognizes Indra is Indra, and that 
which cognizes fire is fire. 

The seven standpoints have been described. These are suc- 
cessively of finer scope or smaller extent, and the succeeding 
standpoint is dependent on the one preceding it. Hence the 
order in which these are mentioned in the sutra. Thus, each 
of the seven standpoints is of greater range than and contrary 
to the succeeding one, and is of smaller extent than and is 
agreeable to the preceding one. And from the point of view 
of the infinite characteristics of a substance, the standpoints 
are of numerous subdivisions. Being of primary and secondary 
importance these are interdependent, and the harmonious 
combination of these paves the way to right faith. These are 
like the cotton threads which, /when interwoven in the proper 
form, wards off cold and provides comfort to the body in the 
form of cloth. But, if each, of these threads becomes indepen- 
dent and separate, these cannot serve that purpose. 
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It is contended that the example of threads is an uneven 
one. 1’or threads etc. even when independent produce some 
kind of effect. Indeed, there is some kind of thread which 
protects the skin. And one bark of a tree can bind things. 
But the standpoints, when they become independent, cannot 
promote even a little of right faith. This contention is not 
valid. For the critic has not understood the meaning intended. 
Our view is criticized by others without understanding our 
meaning. We have said that there is no efFect of cloth in the 
case of independent threads. And what has been adduced 
is not the effect of cloth. What is it then ? It is the effect of 
threads. And the effect of threads too is absent in threads, 
which are independent of the parts that compose them. Hence 
our proposition is established. 

Again, it is observed that the effect of cloth etc. is present 
potentially in threads etc. Similarly the standpoints, which 
are independent in thought or word, can produce right belief 
being assisted by necessary means. Thus they possess that 
potentiality, and the example is therefore apt. 




CHAPTER II 

THE CATEGORY OF THE LIVING 
WhRt is the nature of the soul, which is the first of the 
objects of right faith ? 

9 II l H 

Aupa&amikaksayikau bhavau mikra&ca jivasya 

svataUvamaudayikaparinamikau ca (II 

1. The distinctive characteristics of the soul are the dis- 
positions (thought-activities) arising from subsidence, des- 
truction, destruction-cum- subsidence of karmas, the rise of 
karmas and the inherent nature or capacity of the soul. 

Just as the mud in water settles down when clearing nuts 
are put into it, so also the karmio matter does not manifest 
its poweT in the soul due to causes (i. e. the disposition of the 
soul). This is called subsidence. Ksaya is complete removal 
of the mud. For instance, the same clear water is poured 
into another vessel, and it is completely free from mud. 
Similarly, the entire removal of karmic matter is destruction. 
The third state is a mixed state of destruction-cum-subsidence, 
as in the case of the water, which, owing to the presence of 
clearing nuts, is clear and muddy in different parts of the ves- 
sel. The fruition of karmas in the presence of things and so 
on is rise. The essential nature of the soul irrespective of 
karmio matter is the capacity inherent in the soul. That, 
which has subsidence as its object or cause, is subsidential. 
Similarly with regard to destruotional, destruction-cum-subai- 
dential, rising and inherent. These five dispositions are the 
distinctive characteristics of the soul. 

The subject under consideration is right belief. And among 
the three kinds of right belief, that of subsidence is attained 
first by every soul. So it is mentioned first. The opposite of 
subsidence is destruction. Besides, among the non-liberated 
souls, the right believers of this type are innumerable times 
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more in number than those of the first type, namely subsiden- 
tial. So it is mentioned next. The mixed disposition is men- 
tioned next, as it consists of both. Besides, the right believers 
of this third type are innumerable times more in number 
than the other two classes. The dispositions due to the rise 
of karmas and the nature inherent in the bouI aie mentioned 
at the end, as these are infinite times more than all the others. 

It is contended that the entire sutra should be in the form 
of a single compound. ‘Aupakamikaksayikamikraudayika- 
parinamikah.' If it were so there is no need to use ca twice. 
But it Bhould not be considered thus. For mihra would then 
mean another characteristic which is different from subsidence 
and destruction. In the present form of the sutra, by the 
use of ca both subsidence and destruction are drawn together. 
If so ksayopahamika itself should be used. No. It would be 
long-windedness. The mixed state is mentioned in the middle 
as it has reference to both. The subsidential and the destruc- 
tional dispositions arise only in the case of the potential souls, 
namely those with capacity for emancipation. But the third 
mixed state arises in the case of the non-potential souls also, 
namely those incapable of attaining salvation. And this with 
the last two arises in the potential souls also. 

Now nature or disposition (svatattvam) must take the gender 
and number of the word bhavas. But tattvam does not give 
up its own gender and number. One’s own disposition is 
svatattvam . 

Now, have these dispositions or characteristics of a single 
soul subdivisions are not? Yes, these have subdivisions. If 
so let these subdivisions be mentioned. 

DvinavaStadakaikavimkatitribheda yathdkramam (2) 

2. (These are of) two, nine, eighteen, twenty-one and three 
kinds respectively. 

According to the ways of forming compounds in Sanskrit, 
the sutra can be taken in two ways. The dispositions (bhavas) 
arising from subsidence etc. are of two, nine, eighteen, twenty- 
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one and three kinds respectively. The change of case is in 
accordance with the meaning. Or those which have two, nine, 
eighteen, twenty-one and three subdivisions respectively are 
the five dispositions. Yathakramam means respectively. 

The characteristics of the soul arising from subsidence are 
of two kinds. Those arising from destruction are of nine 
kinds. Those arising from destruction-cum-subsidence are of 
eighteen kinds. Those arising on the fruition of karmas are 
of twenty-one kinds. Those that are inherent in the soul 
without the influence of karmas are three. 

What are the two kinds of characteristics arising from 
subsidence ? 

N> II \ II 

Samyaktvacaritre (3) 

3. (The two kinds are) right belief and conduct. 

Right belief and right conduct have been explained already. 
How are these subsidential ? Conduct-deluding karmas are of 
two kinds, namely the passions and the quasi-passions. Therein 
the passions, which lead to endless worldly existence, are four — 
anger, pride, deceitfulness and greed. The three kinds of 
faith-deluding karmas are samyaktva (slightly clouding right 
belief), mithyatva (wrong belief), and samyakmilhyalva (mixed 
right and wrong belief). When these seven subtypes of karmas 
subside, right belief of subsidence arises. 

How can karmas subside in the case of the eternal mis- 
believer subject to passions arising from karmas ? It is on 
the basis of the attainment of the stages of purification such 
as favourable opportunity and time. First with regard to the 
attainment of favourable time. The worthy soul (with capa- 
city for emancipation) bound by karmas becomes capable of 
attaining the first stage of right belief, when there is the 
residue of time known as half the time of whirling-round mat- 
ter (ardha pudgala parivarttana ) . But he is not capable of 
attaining any higher stage of right belief, when there is half 
the time of whirling-round matter. 

This is the first attainment of favourable time. The second 
attainment of favourable time is with regard to the duration 

7 
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of karmas. The first stage of right belief is not attained, 
when the duration of karmas is cither at the maximum or at 
the minimum. If so, when is it attained ? The fitness for the 
first stage of right belief is attained, when the soul binds 
karmas of less than kotikoti sagaropama duration, and when 
the existing karmas also, owing to the purification of the soul, 
are of duration of kotikoti sagaropama less numerable sagaro- 
pama thousand. Another attainment of favourable time is 
based on birth. The worthy soul endowed with the five senses 
and the mind, fully developed and purified, attains the first 
stage of right faith. The recollection of previous births is also 
included among the causes. The conduct of subsidence arises 
on the subsidence of all the deluding karmas. Right belief is 
mentioned first as it is the basis of right conduct. 

The nine characteristics of the soul arising from destruction 
of karmas are described. 




JTianadar Canada nalabhabhogopabhogaviryatii ca '4) 

4. (The nine kinds are) knowledge, perception, gift, gain, 
enjoyment, re-enjoyment, energy, etc. 

Ca is intended to include right belief and conduct. On the 
total destruction of knowledge-obscuring karmas are mani- 
fested perfect knowledge and perfect perception. On the 
complete destruction of gift-obstructive karmas arises the 
power of giving security to infinite multitudes of living beings, 
the gift of fearlessness which is a blessing to them. When the 
karmas which obstruct gain are completely destroyed, the 
omniscient does not take food. But infinite particles of ex- 
tremely pure and subtle matter, which give strength and which 
are beyond the reach of ordinary human beings, are assimilated 
in his body every instant. This is the gain derived from des- 
truction of karmas 

As the entire karmas which obstruct enjoyment 1 are des- 
» The objects of enjoyment are of two kinds, things that can be enjoyed 
only once such as water, food, garlands and so on, and things which can be 
enjoyed again and again such as house, fields, etc. Bkoga is enjoyment of the 
former which can be used only once. Upabhoga is re-enjoyment of the latter 
such as fields, which can be used again and again, 
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troyed, there arises infinite enjoyment of unparalleled nature 
consequent on the destruction of karmas. For instance, the 
marvels of the showers of flowers etc. result from this. Owing 
to the disappearance without remnant of the obstructive 
karmas of re-enjoyment (uftabhoga) , is manifested infinite re- 
enjoyment. For instance, the manifestation of the throne, 
the fans, three umbrellas, and other splendours. And as the 
karmas which obsfcruot energy are completely destroyed, the 
infinite energy of the pure soul is manifested. On the complete 
destruction of the seven subtypes of karmas referred to al- 
ready, perfect faith is attained by the soul. Similarly perfect 
conduct also. 

If the power of giving security or bestowing fearlessness 
etc. are the concomitant effects of destruction of karmas, then 
will not these apply to the liberated pure souls (Siddhas) also ? 
No. These arise in the case of the Lord (Arhat 1 ) on account of 
the physique-making and Tirthamkara name karmas. In the 
absence of all karmas in the liberated pure souls, these do not 
apply to them. How then do these exist in the liberated pure 
souls ? These exist in them only in the form of infinite bliss, 
pure and unmixed, as infinite energy exists in the form of 
infinite knowledge. 



The eighteen kinds of characteristics arising from destruc- 
tion-cum-Bubsidence are described. 






Jndnajnanadarkanalabdhayakcatustritripancabheddfc 

samyaktvacdrilrasamyamasamyarnakca (5) 

5. (The eighteen kinds are) knowledge, wrong knowledge, 
perception and attainment, of four, three, three and five 
kinds and right faith, conduct and mixed disposition of 
restraint and non-restraint. 



1 The Arhat is the Lord, who has attaioed omniscience and is still 
associated with the corporeal body. He remains in this world till the end of his 
lifetime. But the Siddha is the pure soul dissociated from the corporeal body, 
who has reached the topmost part of the universe, never to return again from 
that abode of eternal bliss to this terrestrial world. 
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Four and three and three and five are four, three, three and 
five. Those which have four, three, three and five kinds are 
four, three, three and five kinds. ‘Respectively’ is supplied 
from the second sutra. Accordingly four etc. are taken with 
knowledge etc. Four kinds of knowledge, three kinds of wrong 
knowledge, three kinds of perception (darhana) and five kinds 
of attainment. The disposition of destruction-cum-subsidence 
arises when there is destruction as well as subsidence of the 
rise of karmic matter which totally obscures, and when there 
is the rise of karmic matter which obscures only partially. 
Herein, the operation of knowledge etc. must be explained with 
reference to destruction-cum-subsidence of its own covering 
and obstructive karmas. 

By samyaklva the destruction-cum-subsidential type of 
right belief is indicated. Right belief of destruction-cum- 
subsidence arises on the destruction as well as subsidence of 
the four passions leading to endless mundane existence and 
deluding karmas of wrong belief and mixed belief, and on the 
rise of faith-deluding karma known as samyaktva which obscures 
only partially. The conduct of destruction-cum-subsidence 
arises on the destruction as well as subsidence of the twelve 
passions, namely those leading to endless existence, those 
preventing partial self-control and those preventing complete 
self-control, and on the operation of any of the four partially- 
obscuring gleaming passions and the quasi-passions. The dis- 
position of abstinence as well as non-abstinence, manifesting 
on the destruction-cum-subsidence of the eight passions, namely 
those leading to endless cyole of birth and rebirth and those 
preventing partial restraint, and on the rise of passions 
preventing total restraint and the gleaming (saTtjvalana) 
passions which obscure only partially and the quasi-passions 
according to possibility, is called samyaindsamyama. 

The twenty-one kinds of disposition consequent on the frui- 
tion of karmas are described. 
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GaHkasayalihgamithyadarkanajnanasamyatasiddhalcuyZi 

kcatithcaiustryekaikaikaikasadbhedah (6) 

6. (These are) the conditions of existence, the passions, 
sex, wrong belief, wrong knowledge, non-restraint, non-attain- 
ment of perfection (imperfect disposition) and colouration, 
which are of four, four, three, one, one, one and six kinds. 

‘Respectively’ is supplied from the previous sutra (2). The 
numbers are taken respectively. The conditions of existence 
are four, viz. condition of infernal existence, condition of sub- 
human existence, condition of human existence and condition 
of celestial existence. On the fruition of name karma of 
infernal existence, the disposition of an infernal being is mani- 
fest. Hence this is called arising from infernal existence 
(naraktxgatiraudayiki) , Similarly with regard to the other 
conditions of existence. The passions are of four kinds, anger, 
pride, deceitfulness, and greed. That which rouses anger on 
its fruition is anger-rousing- Similarly with regard to tiie 
three other passions. The sexes are three, the male, the female 
and the neuter. The rise of female feeling occurs on the frui- 
tion of karmas of the female sex. Similarly with regard to 
the other two sexes. Wrong belief is one. The disbelief in 
reality is the result of the fruition of karmas of wrong belief. 
The rise of knowledge-covering karmas causes non-cognition 
of objects. That is the arising of ignorance. The rise of 
intense conduct-deluding karmas gives rise to non-restraint. 
Imperfect disposition arises on the fruition of karmas in 
general. Colouration is of two kinds, material colouration and 
psychical colouration. As this chapter deals with the psychical 
factors of the soul, there is no reference here to material 
colouration. Bhdvalesyd is the source or cause of vibratory 
activity of the soul coloured by the passions. Hence it is called 
an arising. It is of six kinds, namely black, blue, grey, colour 
of a flame (yellow), colour of lotus (pink) and white. 

Now, it is mentioned in the scriptures that there is the pre- 
sence of white colouration in the case of the omniscient, and 
those whose passions are subsided or destroyed. How is that 
arising possible, as they are not coloured by the passions ? It 
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is not a contradiction. From the point of view of the previous 
disposition, what activity was coloured by the paBsions, the 
same is supposed to be present conventionally owing to 
presence of activity. And in the case of the omniscient with- 
out activity, there is no colouration owing to the absence of 
activity. 

The three inherent characteristics are mentioned next. 

U ^ H 

Jlvabhavyabhavyatvani ca (7) 

7. (The three are) the principle of life (consciousness), 
capacity for salvation and incapacity for salvation. 

These three characteristics are inherent and are peculiar to 
the soul and are not found in other substances. How are these 
considered inherent ? These do not depend on rise, subsidence, 
destruction or destruction-cum-subsidence of karmas. The 
principle of Life is consciousness. The soul that will attain 
right faith etc. is called bhavya , that is one who is endowed 
with the capacity for salvation. And the soul that will not 
attain right faith and so on is called abhavya, that is one who 
is not endowed with the capacity for salvation. These three 
are the inherent qualities of the soul. Should not existence, 
permanence, having space-points, etc. be mentioned besides 
these three qualities ? No. These have been included by the 
particle ca. If so the number three is contradicted. No. The 
distinctive characteristics which are inherent in the soul are 
three only. Existence etc. are common, as these apply to the 
souls as well as to the non-souls. So these are included sepa- 
rately by the particle ca. Since the soul is non-material, how 
are the dispositions of subsidence etc. applicable to the non- 
material soul ? These dispositions have reference to bondage 
of karmas. How can there be bondage of karmic matter with 
the incorporeal soul ? It is possible because of the manifold 
nature of the soul. The soul is non-material in a non-absolutistic 
sense only. It is not troe that the soul is only non-material. 
From the point of view of the modes in bondage, owing to the 
influence of karmas, the soul is corporeal in the embodied state. 
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From the point of view of its pure nature the soul is incorporeal. 
Again it is contended that, if the soul becomes one with the 
body because of the influence of karma, then it cannot be 
considered separate from the body. But it is not so. Though 
the soul is one with the body in the embodied state, it is 
different from the body because of its distinctive characteris- 
tics. It has been said so in the scripture. “ From the point 
of view of bondage, the soul is one with the body. Still it is 
different from the body because of its distinguishing character- 
istic. Hence the incorporeal nature of the soul is predicated 
in a non-absolutistic or relativistic sense only. From one 
point of view it is incorporeal. But from another point of view 
it is not incorporeal.” 

If so let the distinguishing characteristic of the soul be 
mentioned. 

-j 'T d tTTt « < H 

Up ay ago laksanam (8) 

8. Consciousness is the differentia (distinctive characteris- 
tic) of the soul. 

That, which arises from both internal and external causes 
and concomitant with consciousness, is upayoga (active or 
attentive consciousness). By this the soul is distinguished from 
the body, though it is one with the body from the point of 
View of bondage, just as gold and silver are distinct by their 
colour etc. though mixed together. 

The divisions of consciousness are described next 

ST II ^ " 

Sa dvividho a&tacaturbhedah (9) 

9. Consciousness is of two kinds. And these in turn are of 
eight and four kinds respectively. 

Consciousness is of two kinds, knowledge and perception. 
Knowledge is of eight kinds, sensory knowledge, scriptural 
knowledge, clairvoyance, telepathy, omniscience, wrong sen- 
sory knowledge, wrong scriptural knowledge and wrong clair- 
voyance. Perception is of four kinds, perception through the 
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eyes, perception by the senses other than the eyes, clairvoyant 
perception and omniscient perception. How are these, know- 
ledge and perception, different ? The one (knowledge) is with 
details, and the other (perception) without details. Appre- 
hension of the mere object (the universal) is perception, and 
awareness of the particulars is knowledge. These occur in 
succession in ordinary mortals (non-omniscients), but simul- 
taneously in those who have annihilated karmas. Though 
perception occurs first, knowledge being more worthy is men- 
tioned first. In the section dealing with right knowledge, the 
five kinds of right knowledge were explained formerly. But 
here, the wrong kinds of knowledge are also mentioned, as this 
is the section dealing with consciousnessin general. Hence it 
is mentioned as of eight kinds. 

Consciousness in general, which is the characteristic common 
to all the souls, has been described first. The souls marked 
by consciousness are of two kinds. 

Samsarino muktasca (10) 

10. The transmigrating and the emancipated souls. 

Sathsaratiam means transmigration (metempsychosis), cycle 
of wandering. Those, who undergo or are subjected to this 
cycle of wandering, are the transmigrating beings. This whir- 
ling-round is of five kinds, the eycle of matter, the cycle of 
space, the cycle of time, the cycle of incarnation (state of 
existence), and the cycle of thought or emotion. 

The cycle of matter is of two kinds, the cycle of quasi-kar- 
mie matter and the cycle of karmic matter. The cycle of 
quasi-karmic matter is described first. Particles of matter fit 
for the three kinds of body and the six kinds of completion or 
development are taken in by someone soul (jlva) in one instant. 
These remain in the same condition in which they were taken 
in with regard to their greasiness or dryness, colour, smell, etc. 
— either intense or feeble or intermediate — and fall off in the 
second instant etc. After that, unabsorbed particles are taken 
in and cast off infinite times. Similarly, mixed particles are 
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taken in and cast off infinite times. In the middle the absorbed 
partioles are taken in and cast off infinite times. After that, 
the same partioles of matter taken in by the same soul at the 
beginning attain the same state of quasi-karmic matter in the 
case of the same bouI. All these taken together constitute 
the cycle of quasi-karmic matter. 

Now the cycle of karmic matter is described. Particles of 
matter transformed into the eight types of karmic matter are 
taken in by someone soul in one instant and are cast off in 
the second instant etc., after the lapse of an avail {twinkling 
of an eye, consisting of innumerable samayas ) and one samaya. 
Similarly, as described in connection with the cycle of quasi- 
karmic matter, the same particles of matter attain the state 
of karmas in the case of the same soul. All these put together 
make one cycle of karmic matter. 

“The soul 1 indeed has taken in (enjoyed) successively all the 
molecules of matter in the entire universe and has cast them 
off. And the soul has been revolving infinite times in the cycle 
of matter.” (pudgala parivartlana) 

The cycle of space is described next. The subtle, one-sensed, 
undeveloped being (nigoda jiva), with the utmost minimum 
extent of body, is born with the central eight points of the 
universe as the middle of its body. It lives for a very short 
time and dies. Then the same being with the same extent of 
body is reborn in the same spot a second time, a third time 
and a fourth time. In this manner it is reborn in the same 
spot as many times as there are points in one ahgula (finger, 
a measure of length) divided by innumerable. Again, by 
increase of one more point at a time, the entire universe is 
made the birth-place of the same soul. The period taken for 
completing this is one cycle of space. 

“There is no point in the entire space of the universe, which 
has' not been the seat of birth of the soul 1 . In this way the 
soul has been many times roaming, occupying several points in 
the cycle of space.” 

• The soul signifies any one soul, as these experiences described in the 
verses quoted have been undergone by almost all the souls in the beginningless 
safasara. 

8 




58 



THE CYCLES OF TIME AND INCARNATION 



Now the cycle of time is described. Someone (being) is born 
in the first instant of the ascending cycle of time, and dies 
after completing his lifetime. Again, the same being is reborn 
in the second instant of the next ascending oycle and dies at 
the end of his lifetime. Again, the same being is reborn in the 
third instant of the third ascending cycle. In this manner the 
ascending cycle of time is completed. Similarly the descend- 
ing cycle also. Thus birth must be taken in an uninterrupted 
manner, that is without any interval. Similarly, death also 
must be understood without any interval. So much consti- 
tutes a oycle of time. 

“The soul revolving in the cycle of time has been born as 
well aB dead several times in the instants of the ascending as 
well as the descending cycles of time.” 

The cycle of incarnation (state of existence) iB described 
next. In the infernal state, the minimum lifetime is ten 
thousand years. Some being is born with that lifetime in that 
region and after wandering is bom again with the same life- 
time. In this manner, he is born in the same region as many 
times as there are instants in ten thousand years. Again, by 
increase of one instant at a time, the lifetime of thirty-three 
sagaropamas is completed. Further, coming out from the 
infernal regions, he is born in the animal world with the mini- 
mum duration of within forty-eight minutes. And in the man- 
ner mentioned above, the lifetime of three paly as'- is comple- 
ted. Similarly with regard to the human state of existence. 
In the celestial state it is like that of infernal beings. But 
there is this difference. It must be taken up to the comple- 
tion of thirty-one sagaropamas . All these taken together 

constitute one cycle of incarnation. 

“Owing to association with misbelief, the soul has revolved 
many times, being born with the minimum etc. lifetime in all 
the states of existence from the infernal regions up to the 
upper Graiveyaka Heavens. ” v 

Now the cycle of thought is described. Some being endowed 
with the five senses and the mind and actuated by wrong 
i For palya, iagaropama, etc. refer to commentary on III, 38. 
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belief acquires knowledge-covering karmas, below kotikoti 
(crore X crore) sagarns duration, which is the utmost minimum 
and suited to him. The minimum degree of passion suited to 
that duration, governed by the six stages and of the extent 
of innumerable times the innumerable spatial unite of the 
universe, occurs to him. And, owing to this minimum degree of 
passion, the minimum degree of intensity of karmas of the 
extent of innumerable times the spatial units of the universe 
occurs to him. In this manner, the utmost minimum degree of 
vibrator} 7 activity occurs to this being with the minimum dura- 
tion, the minimum degree of passion, and the minimum degree 
of intensity. The second degree of vibratory activity, which 
occurs to the being with the same duration, degree of passion 
and degree of intensity, is accompanied by an increase of 
one/innuuierable part. Similarly the third, fourth, etc. degrees 
of vibratory activity must be understood. All these degrees of 
vibratory activity are governed by the four stages and are 
accompanied every time by an increase of one/innumerable 
part of the kreni, that is the straight line from one end of the 
universe to the other. (See page 60 for the six and four stages.) 

In that manner, the second degree of intensity occurs to the 
being having the same duration and the same degree of passion. 
ItB degrees of vibratory activity must be understood as before. 
The purport is this. Here, too, the three things are constant. 
But the degrees of vibratory activity are accompanied by an 
increase of one/innumerable part of the height of the universe. 
Similarly, it must be understood— with regard— to- the third, 
fourth, etc. degrees of intensity up to the limit of innumerable 
times the spatial units of the universe. The purport is this. 
Here, the duration and the degree of passion are at the mini- 
mum. But the degrees of intensity gradually increase up to the 
extent of innumerable times the spatial units of the universe. 
And, for the increase of each degree of intensity, there is an 
increase in the degrees of vibratory activity to the extent of 
one/innumerable part of the height of the universe. Similarly, 
the second degree of passion occurs to the being having the 
same duration. For this also the degrees of intensity and the 
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degrees of vibratory activity must be understood as before. 
That is, for the increase of each degree of passion, there occurs 
an increase in the degrees of intensity of the extent of 
one/innumerable part of the universe. And. for the increase of 
each degree of intensity, there occurs an increase in the degrees 
of vibratory activity of the extent of one/innumerable part 
of the height of the universe. 

In the same manner, the regular course of increase must be 
understood from the third degree of passion up to the limit of 
innumerable times the spatial units of the universe. Just as 
the degree of passion etc. have been described for the mini- 
mum duration, in the same manner these must be ascertained 
for the increase of one instant to the minimum duration. 
Similarly, for every duration with the increase of one instant 
at a titne, up to the maximum limit of thirty sagara-panta koli- 
koti is reached, the degrees of passion etc. must be ascertained. 
The six stages of growth or increase are increase by one infinite 
part, increase by one/innumerable part, increase by one/ 
numerable part, numerable fold increase, innumerable fold 
increase and infinite fold increase. Similarly, the stages of 
decrease are also six. The four stages are those without 
'increase by one/infinite part and infinite fold increase’. In the 
same manner, the cycle of wanderings must be understood 
with regard to the maintypes and the subtypes of karmas. AH 
these combined constitute the cycle of thought. 

“Owing to the association of wrong belief, the soul is plunged 
in all the stages of the four types of bondage — nature, duration, 
intensity and space — and wanders in the cycle of thought.’’ 

Those who are released from these five kinds of cycles are 
the emancipated souls. ‘Transmigrating souls’ are mentioned 
first in the sutra, as the term ‘liberated’ is based on the 
former. 

The transmigrating souls are of two kinds, those with and 
without minds. 



Samanaskamanaskab’ 



I! II 
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11. (The two kinds of transmigrating souls are those) 
with and without minds. 

The mind is of two kinds, physical and psychical (dravya and 
bhdva). The physical mind is originated by the rise of karmas 
of limbs and minor limbs, which bring about change in matter. 
The purity of the soul arising on the destruction-cum-subsi- 
dence of energy-obstructive and quasi-sense-covering karmas 
is the psychic mind. Those endowed with minds are samanas- 
kas 1 , and those not endowed with v minds are amanaskas* . Thus 
the living beings are divided into two classes, those with minds 
and those without minds. Samaiiaskafy and ainuitaskdh make 
up samanaskdmanaskdh. Those endowed with minds are men- 
tioned first, as they are worthy. How are they worthy ? They 
are worthy, as they are endowed with the power of discrimi- 
nating between good and evil. 

The transmigrating beings are classified in another way. 

Satnsarinaslrasaslhavaralt (12) 

12. The transmigrating souls are (of two kinds), the mobile 
and the immobile beings. 

The term ‘the transmigrating souls’ is unnecessary, as these 
have been mentioned already. Where * In the sutra, ‘The 
transmigrating and the liberated souls’. It is not unnecessary. 
It refers to the previous sutra. Those that are described as 
with and without minds are transmigrating souls. Without 
such a qualifying attribute, it would be taken respectively. 
That is, the mundane souls are with minds and the liberated 
souls are without minds. Hence the use of the word salnsZirinah 
is proper. It refers both to the previous sutra and this one 
also. The mundane souls are of two kinds, the mobile and 
the immobile. Those who are subject to (rasa name karma 
are l rasas , and those who are governed by sthavara name karma 
are sthavaras. It is untenable to say that those who move 
are trasas and those who are stationary are slkavaras. For 

i samanaskas : rational beings, i. e, beings endowed with the faculty of 
reasoning. 

* atnanai skas: irrational beings, i. e. beings Dot capable of reasoning. 
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such an interpretation contradicts the scriptures. From the 
two-sensed beings up to the omniscient without activity are 
designated mobile (trasa) in the scriptures. Hence the distinc- 
tion is not based on movability or immovability, but on the 
fruition of karmas. As the word mobile being { trasa is of 
fewer letters than the word one-sensed being (slhavara 
and as mobile beings are worthy, these are mentioned first. 
These are worthy as all varieties of consciousness are present 
in them. 

There is not much to be said about immobile lives. So these 
are explained first violating the order. 

' H .jra I ^qrT*T : 11 ft || 

Prthivyaptejovayuvanaspatayah sthavarah (13) 

13. Earth, water, fire, air and plants are immobile beings. 

There are earth bodies and so on, being the different divi- 
sions of immobile name karmas. The naming of souls (beings) 
as earth etc. is based on the fruition of these name karmas. 
Though the term prthivl is derived from the root prathana, it 
is current by usage irrespective of the nature of spreading eto. 
Four kinds of each of these are mentioned in the scriptures 
(by the sages). For instance earth, earth body, life in earth 
body, and life tending towards an earth body. That which has 
no consciousness and has the quality of hardness as its own 
nature is earth. Though it has no consciousness, even in the 
absence of the fruition of earth aame karma, it is called earth 
as it is characterized by spreading etc. Or earth is common 
to the other three also. The earth body is that which has been 
abandoned by the soul present in it, similar to the dead body 
of a man. The earth creature is that which has earth for its 
body (namely tho soul that lives in an earth body). The earth 
soul is that which has acquired the name karma of earth body, 
and is in transit with the karmic body, b*t has not actually 
entered the earth body. Similarly with regard to water etc. 
These five kinds of living beings are immobile lives. How many 
life-principles or vitalities 1 do these possess ? They possess the 
> The life-principles or vitalities are ten. The one-sensed lives possess 
four as mentioned in the commentary. For the other six refer to commentary 
on sutra 14 on the next page. 
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four vitalities of the sense-organ of touch, strength of body or 
energy, respiration and life-duration. 

What are mobile beings? 

Dviitdriycrdayasfrasdh (14) 

14. The mobile beings are from the two-sensed beings 
onwards. 

That which has two senses is called two-sensed. Those com- 
mencing with two-sensed are the two-sensed etc. The word 
adi (first) indicates the limit. Where is the limit indicated ? 
In the scriptures. How ? It is indicated by the mention of 
two-sensed, three-sensed, four-sensed and five-sensed beings. 
The two-sensed also are included because of the type of 
compound' employed. How many life-principles have these? 
The two-sensed beings have six, namely the sense of taste and 
the organ of speech in addition to the former four. The three- 
sensed beings have seven with the addition of the sense o^ 
smell. The four-sensed beings have eight with the addition 
of the sense of sight. In the animal world the five-sensed 
beings without minds have nine life-principles with the addi- 
tion of the sense of hearing. Those endowed with minds have 
ten with the addition of the mind. 

The upper limit of the senses is to be mentioned, for by the 
w'ord adi the limit is not known. 

II II 

Vdticendriydni (15) 

15. The senses are five. 

The word sense has been explained alteadv. The word five 
is intended to determine that there are only five senses and no 
more. Should not the organs of activity such as the organ of 
speech be mentioned here ? No. This is the section dealing 
with consciousness. Those that are the instruments of cons- 
ciousness alone are mentioned here, and not those that are 
the instruments of activity as these have no such limit. All 
l i. e. tadgunasQshmjnuna bakuvtthi , 
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the limbs and minor limbs are the instruments of activity. 
And these are determined by name karmas of limbs and minor 
limbs. Moreover, the instruments of action are not five only. 

Their subdivisions are mentioned. 

ficRhaift ii ^ n 

Dvividhani (16) 

16. (The senses are of) two kinds. 

Vidha means kinds. Those which have two kinds are two 
kinds. Which, then, are these two kinds ? 

The two kinds of senses are the physical and the psychical. 

The physical sense is described in the next sutra. 

II V# || 

<■ Nirvrttyupakarane dravyendriyam (17) 

17. The physical sense consists of accomplishment (of the 
organ itself) and means or instruments — (its protecting en- 
vironment). 

Xirvftlih means formation. Formation is of two kinds, 
external and internal. The spreading of a small extent (i. e. 
of one/innumerable part of utsedhaiigula *) of the soul in the 
shape of the senses such as the eyes is the internal formation. 
The collection of matter, owing to the fruition of physique-mak- 
ing karmas, in the particular shape in the space covered by the 
soul is external formation. That which assists this completion is 
the means. This also is of two kinds, internal and external. In 
the case of the eye, the eyeball is the internal means and the 
eyelids and the eyelashes are the external means. Similarly, it 
must be understood in the ca&e of the other senses. 

The psychic sense is described. 

ll it 

Labdhyitpayoga u bhavendriyam (18) 

18. The psychic sense consists of attainment and conscious- 
ness. 

Labdhi (capacity or dormant consciousness) is attainment, 
i utsedhatigu/a : small finger in its breadth; eight barley seeds in dia- 



meter. 
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What i3 attainment? Attainment is a variety of destruction- 
cum-subsidence of knowledge-covering kartnas. In the pre- 
sence of this attainment of capacity, the soul makes use of the 
physical senses (to gain knowledge). The attentive disposition 
of the soul for that purpose is termed active consciousness 
(attention or upayoga). Both constitute the psychic sense. 
Consciousness is the effect of sense. How can it be called a 
sense? The characteristic of cause is seen in the effect. For 
instance, knowledge in (i. e. grasping) the shape of the jar is 
called the jar. Here one’s own inherent meaning is important. 
The sign of the soul is the sense, and this inherent meaning 
‘consciousness’ is important. For it has been said that the 
soul is of the nature of consciousness. So consciousness is fit 
to be called a sense. 

The names of the senses and their order of appearance are 
mentioned. 

11 ^ n 

Spat&anarttsanaghranacaksuhsrolrani (19) 

19. Touch, taste, smell, sight and hearing (are the senses). 

The senses are spoken of as something subservient to or 
different from the soul. ‘With these eyes I see clearly, with 
these ears I hear distinctly.’ Hence touch etc. are the instru- 
ments, as these are dependent on another, namely the soul. 
On the destruction-cum-subsidence of energy-obstructing and 
sensory-knowledge-covering karmas and attainment of name 
karmas of limbs and minor limbs, that through which touch is 
experienced by the soul is the sense 1 of touch. Similarly, 
that through which taste is experienced is the sense of taste. 
That through which smell is experienced is the sense of smell. 
The verbal root citksi has several meanings. Here ‘seeing’ is 
the meaning intended. Hence that through which objects are 
seen is the eye. That through which something is heard is the 
ear. The independent aspect also is seen. ‘These my eyes 
see clearly. These my ears hear well.’ Hence touch etc. are 
derived from the aspect of the agent in this manner. That 
vhioh touches is the sense-organ of touch. That which tastes 
i sense means sense-organ. 

9 
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is the sense of taste. That which sees is the eye. That which 
hears is ear. The order in which the senses are mentioned is 
intended to recall the increase of the senses one by one. 

What are the objects of these senses ? 

« 

Sp a rka ras agandhavarna&abdastadarthah ( 20 ) 

20. Touch, taste, smell, colour and sound are the objects 
of the senses. 

The derivation of touch etc. from the object of an action 
and from the sense of an abstract noun must be understood 
from the point of view of substance and modes respectively. 
From the point of view of substance, the object of an action 
is indicated. That which is touched is touch. That which is 
tasted is taste. That which is smelt is smell. That which is 
seen is colour. That which is sounded is sound. From the 
point of view of modes, the sense of an abstract noun is indi- 
cated. Touching is touch. Tasting is taste. Smelling is smell. 
Seeing is colour. Sounding is sound. Their order is explained 
in the order of the senses. 

Since the mind is unstable, the mind is not admitted to be 
a sense. Does it assist consciousness or not 1 Of course, it 
does assist consciousness. Without the mind the senses can- 
not function in their province. Is assisting the senses its only 
use ? Or is there any other use also ? 

g ggfofe p re T 11 II 

# 

Srutamanindriyasya (21) 

21. Scriptural knowledge is the province of the mind. 

The object of scriptural knowledge is called scripture. It is 

the province of the mind. In the case of the soul with 
destruction-cum-subsidence of scriptural-knowledge-obscuring 
karma, the knowledge depending on the mind operates in the 
objects described in the scriptures. Or scriptural knowledge 
is scripture. It is the object of the mind. This is capable of 
\ accomplishment independently by the mind. 
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While the possessor of the senses has to be described, the 
possessor of the first sense of touch is ascertained first. 




V ’ anaspalyantanamtkam (22) 

22. Up to the end of plants (there is only) one sense. 

One means the first. What is it ? It is the sense of touch. 
By whom is it possessed ? It is possessed by souls inhabiting 
earth, water, fire, and air bodies and plants. The cause of its 
origin is mentioned. The one sense of touch arises on the 
destruction-cum-sufasidence of energy-obstructive and touch- 
obscuring karmas, on the rise of karmas which totally obscure 
the other senses, on the attainment of physique-making karma 
and on the rise of name karma of the class of one sensed-beings. 

Who are the beings possessing the other senses ? 

Krmipipilikabhramaramanusyadinamekaikavrddhcini (23) 

23. The worm, the ant, the bee and man, etc. have each 
one more sense than the preceding one. 

The repetition of ‘one’ (eka) in the sutra is to denote suc- 
cessive action. The increase of the senses one by one is 
increase one by one. We commence with the worm and the 
sense of touch and increase the senses one by one. The term 
etc. is added to each. The worm and similar creatures pos- 
sess the Bense of taste in addition to the sense of touch. The 
ant and similar creatures possess tho sense of smell in addi- 
tion to the senses of touch and taste. The bee and creatures 
of that class possess the sense of sight in addition to the senses 
of touch, taste and smell. Man and the beings similar to him 
possess the sense of hearing in addition to the former four. 
Their accomplishment is as in the case of the sense of touch 
explained already. In each case there is the fruition of the 
intense karmas ( sarvaghali praknti : all-destructivo karmic 
matter) of the subsequent sense or senses. 

Tho mundane souls are of two divisions (the mobile and the 
immobile) On the basis of tho senses they are of five kinds. 
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Now the two classes of the five-sensed beings are mentioned. 

4UM44IM II h.'i II 

Sathjhinah samanaskah (24) 

24. The five-sensed beings with minds are called sathjni 
jivas. 

The mind has been described. Those that are endowed with 
minds are called rational beings (sathjni jivas). Prom this it 
follows that all other transmigrating beings are not endowed 
with minds. It is contended that the attribute ‘samanaskah' 
is unnecessary, as the meaning is indicated by ‘sathjhinah' 
itMlf. For instance, the function of the mind is the investiga- 
tion of the means of attaining good and avoiding evil. 

Samjha also is the same. But it is not so. The word sathjha 
is used in many senses. Samjha means name. Those who 
have names are sathjhinah. Thus it would extend to all. If 
samjha means knowledge, then also it would extend to all 
living beings, as all are possessed of knowledge. If desire for 
food etc, is meant by sathjha, it is all the same. Hence it is 
mentioned specifically ‘those with minds’. By this, even in the 
absence of the functioning of the mind — discriminating bet- 
ween good and evil — in embryonic stage, in fainted state and 
in sleep, it is proper to call those endowed with minds as 
rational beings (sathjni jivas). 

The work of discriminating between good and evil is possible 
only with the functioning of the mind. If so, what kind of 
action is possible for the soul that has left the old body for a 
new one and is without mind ? 

saWtn: II It 

Vigrahagatau karmayogah (25) 

25. In transit from one body to another, (there is) vibration 
of the karmic body only. 

Vigraha is body. Motion for the sake of body is vigrahagati. 
Or vigraha is obstructed state or condition. (In the oourse of 
transit from one body to another), though karma is taken, 
quasi-karma (nokarma) matter is blocked. Motion with this ( 
blocking is called vigrahagati. The karmic body which is the 
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root cause of all other bodies is called ‘karma’. Activity is the 
vibration of the soul caused by the molecules of the organ of 
speech, the mind and the body. Activity done by the karmic 
body is karmayoga. This activity of the karmic body takes 
place in the transit following death. By that, the taking in of 
karma and transit to another place are effected.’ 

In what way does the transit of the soul and matter tending 
to movement take place in space ? Is it according to the order 
of space-points or without any rule ? 

JTfTfr il II 

Anukreni gatih (26) 

26. Transit (takes place) in rows (straight lines) in space. 

Commencing from the centre of the universe, the regular 
series of successive space-points (vertically and horizontally) 
in all directions higher up and lower and sideways are called 
rows. The meaning of anu is ‘in succession’. The motion of 
souls and matter is in rows in succession. How is matter, 
which is not a subject of this section, included herein? It is 
because ‘motion’ is included in the sutra. If the motion of 
souls alone is intended, the mention of ‘motion’ in this sutra 
is meaningless, as it is understood from this section. More- 
over, ‘of the soul' is mentioned in the next sutra. That also 
proves by implication that matter is included in this sutra. 

Now, the revolution of the heavenly bodies suoh as the 
moon and the circumambulation of Mount Meru by vidya- 
dharas (the order of human beings gifted with extraordinary 
powers and skill) are not in rows. How, then, can it be said 
that the movement of living beings and matter is in rows ? 
The rules regarding time and space must be understood. The 
rule regarding time is this. The transit of a soul at death 
to attain another birth and the upward movement of liberated 
souls are in rows only. The law regarding space is this. Move- 
ment from upper to lower regions, from lower to upper, from 
horizontal to lower or upper or horizontally is in rows only. 
Matter which reaches the end of the universe also moves in 
rows only. There is no definite rule with regard to other 
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movements. 

Again special movements are described. 

a rfevgi ofcn-q II II 

Avigraha jivasya (27) 

27- The movement of a (liberated) soul Is without a bend. 

Vigraha means hindered, bent, not straight. That motion 
in which there is no bend is avigraha gati. To whom does it 
occur ? To a soul. To what kind of soul ? To the liberated 
soul. How is the liberated soul implied here ? It is inferred 
from the mention of transmigrating souls in the next sutra. 
By ‘movement in rows’ of the previous sutra, does it not follow 
that there is no deviation from rows of space ? So this sutra 
is meaningless. No. This is to indicate that in the instances 
of the previous sutra there may be sometimes irregular move- 
ment also. Has not the rule regarding time and space been 
mentioned therein ? No. It is established only from this 
sutra. 

The liberated soul is free from ties. Hence it goes up with- 
out impediment to the end of the universe. Is there obstruc- 
tion in the case of the embodied soul, or is it as in the case of 
the liberated soul ? 

fagg gR ft * srif^gwr: 11 v n 

Vigrahavali ca samsarinah prakcaturbhyah (28) 

28. The movement of the transmigrating souls is with 
bend also prior to the fourth Instant. 

Prior to the fourth is intended to indicate the limit of time. 
The word ‘prior’ indicates the limit. Movement with a bend 
occurs up to three instants but not in the fourth. How is it ? 
The being, who is to be born in the special place outside the 
mobile channel ( Niskuta Ksetra 1 ) for the sake of the body 
i Niskuta ksetra is located in the topmost corner of the universe out- 
side the mobile channel (trasa nddi). Living beings endowed with more than 
one sense are found only within the boundaries of the mobile channel and not 
outside it. Hence it is called the mobile channel {trasa nddt). But one-sensed 
creatures are found within as well as outside the mobile channel. 

The mobile channel is the region, which runs through the centre of the 
universe. It is in the form of a prism having a square base, each side measuring 
one rajju, extending throughout the universe of fourteen raj jus in height. 
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commences motion with the maximum of three bends and not 
more. For there can be no straight movement, as there is no 
straight line in succession to that Xiskuta abode. There is no 
need for the fourth bend, as there is no such place of birth 
roquiring four bends. Ca is intended for indicating both types 
of motions, i. e. with and without bends. 

The time limit for movement with bend has been mentioned. 
How much time is required for movement without any bend ? 

u ^ u 

Ekasamaya avigraha (29) 

29. Movement without a bend (takes) one instant. 

That movement for which it takes one instant is ekasamaya. 
That movement in which there is no bend is avigraha. Thfr' 
soul and matter impelled by movement takes only one instant 
even to reach the end of the universe, if there be no impedi- 
ment. 

In the beginningleas series of karmic bondage, the soul takes 
in karmas owing to wrong faith etc. Does the soul take in 
matter in its passage from one birth to another 1 

^ : II \o a 

Ekam dvau trinva anaharakah (30) 

30, For one, two or three instants (the soul remains) non- 
assimllative. 

Instant is supplied from the previous sutra. This particle 
va indicates alternative meaning. The alternative is to be 
taken as intended. For one, two, or three instants the soul 
does not take in molecules of matter. 

Ahara is the taking in of matter fit for the three kinds of 
bodies’ and the six kinds of completion*. As this does not 

* The three kinds of bodies are the gross, physical body of human 
beings, animats and the vegetable kingdom, the transformable body of celestial 
and infernal beings and the projectable body, emanating from a saint. (See II, 
36 , 46 , 47 , 49 ) 

* The six kinds of completion relate to assimilation of molecules of 
matter, the formation of the body, the senses, the respiratory organ, the organ 
of speech and the mind. 
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operate, the soul is anaharaka. But the taking in of karraas is 
inceBsant, as there is the karmic body. In straight movement 
towards the seat of birth, the soul takes in matter. In the 
other three instants the soul does not assimilate matter. 

The kinds of accomplishment of the new body for the soul 
in transit and the ways of birth are described. 

II W II 

Sammurcchanagarbhopapadajjanma (31 ) 

31. Birth is by spontaneous generation, from the uterus or 
in the special bed. 

In the three worlds, the upper, the lower and the middle, 
there is spontaneous generation of the body in all directions, 
that is formation of limbs by the surrounding matter. The 
union of male and female energy in the woman’s womb is the 
uterus. (The union of a sperm and an ovum forming a fertUized 
ovum constitutes uterine birth.) Or it is called the womb 
because of the mixing of the food taken by the mother. Upa- 
pada is the seat to which the soul goes and in which it is born. 
It is the particular name of the seat of birth of celestial and 
infernal beings. These are the three ways in which the transmi- 
grating souls are born on the ripening of diverse karmas. 

So far, the section on births has been dealt with. The births 
are the basis for the attainment of enjoyment of things of 
this world. Now the kinds of birth-places or nuclei must be 
described. 

srfovrsfaraien: 11 v* n 

Sacittahitasamvrtah setara mikrdhcaikakastadyonayah (32) 

32. Living matter, cold, covered, their opposites and their 
combinations are the nuclei severally. 

Ciltam is the quality of consciousness of the soul. That 
which is associated with consciousness is sacilta, that iB living 

matter, Sita is cold. Like white it denotes both substance 
and quality. Hence cold denotes a cold object also. Sathvfta 
is that which is covered well. That whioh cannot be seen iB 
called covered or hidden. Setara are the opposites. What are 




KINDS OF NUCLEI 



73 



these 1 Matter without life, hot and exposed. Mikra is that 
which partakes of both natures, that is living and dead matter, 
hot and cold, covered and exposed. Ca indicates inclusion. 
It denotes that the combinations also become the places of 
birth, Ekaka means repetition. This is intended to indicate 
proper combination. It must be understood as follows — living 
matter and dead matter, cold and hot, covered and exposed. 
And it must not be understood as living matter and cold and 
so on. ‘That’ is intended to indicate the kinds of birth. 
These are the places of birth (nuclei; by spontaneous genera- 
tion etc. These must be understood as the nine kinds of 
nuclei. Is there distinction between the place of birth and 
birth ? Yes, there is as these are the container and the 
contained. These birth-places (nuclei) such as living matter 
are the containers. The contained are the kinds of birth. 
Wherefore, in the nuclei of living matter etc., the soul assimi- 
lates matter fit to be transformed into the body, food, the 
sense-organs, etc. through the three kinds of birth. The 
celestial and infernal beings take their origin in nuclei of non- 
living matter. Their birth-place, the collection of matter in 
the abode of instantaneous rise, is lifeless. Those who take 
their birth from uteri have mixed nuclei. In their case, the 
semen and blood in the mother’s womb are lifeless. But, as 
these are combined with the vitality of the living mother, it is 
called a mixed birth-place. The nuclei of the spontaneously 
generated are of three kinds. Some generate from living nuclei. 
Others generate from lifeless nuclei. And yet others generate 
from mixed nuclei. Those who have common bodies generate 
from living nuclei. How? They inhabit the common body 
reciprocally. The rest are of lifeless and mixed nuclei. The 
celestial and infernal beings take their rise from hot and eold 
nuclei. The places of their instantaneous rise are some of 
them cold and some of them hot. Those who possess bodies 
of heat take their rise in hot nuclei. The rest have three 
kinds of nuclei. Some have cold, some hot, and some others 
mixed nuclei. The nuclei of celestial, infernal and one-sensed 
beings are covered. Those with maimed senses, that is from 
10 
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two to four-sensed beings, have exposed nuolei. Those who 
are born of uteri have mixed wombs. The 84,00,000 kinds of 
nuclei must be ascertained from the scriptures. To quote 
from the scriptures. “The one-sensed bouIs, with common 
bodies from eternity, other one-sensed souls with common 
bodies, earth-bodied, water-bodied, fire-bodied and air-bodied 
beings, are of (originate from) 7,00,000 nuclei each. The nuclei 
of trees and other vegetation are 10,00,000. The nuclei of all 
the beings with maimed senses are 6,00,000. The birth-placeB 
of celestial and infernal beings and animals are- 4,00,000 each. 
The wombs of human beings are 14,00,000.” 

It would mean that all beings may take the three kinds of 
birth in the nine kinds of nuclei. The next sutra is intended 
to preclude such an interpretation. 

uSgSW'lHIHi *ril: II « II 

Jaraytijandajapotanam garbhah (33) 

33. Uterine birth is of three kinds, umbilical (with a sac 
covering), incubatory (from an egg) and unumbillcal (without 
a sac covering 1 ). 

The web-like covering of the young one, which is composed 
of flesh and blood, is the outer skin of the embryo (jarayu). 
The covering, which is composed of the white shell and blood, 
which is hard like the nail, and which is globular or oval in 
Bhape, is the egg. In the case of the young ones (potas)ot 
certain animals, the limbs are developed without any covering, 
and the young ones are able to move about from the moment 
of their birth. Those bora from sacs are umbilical, from eggs 
incubatory, aDd without sacs unumbilical. These are of 
uterine birth. 

If these three kinds are of uterine birth, who are bom in 
special beds ? 

n \* II 

Devanarakai}amupapcidab (34) 

i Some are bom with the outer covering of the embryo. Children and 
calves are born with such outer coverings. The chickens etc. are born from eggs. 
The young ones of the deer, the cubs, etc. are born without any covering. Their 
limbs are perfected at the time of birth, and they are immediately active. 
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34, The birth of celestial and infernal beings is (by 
instantaneous rise) in special beds. 1 

What is the manner of birth of the rest ? 

|| (I 

Sesanam sammurcchanam (35) 

35. The birth of the rest is by spontaneous generation. 

The rest are those to whom embryonic birth and birth in 

special beds do not apply. Spontaneous generation is the 
mode of their birth. Sutras are intended as definite rules. 
These rules must be taken both ways. The three kinds of 
birth alone constitute uterine birth. And the uterus alone is 
the seat for the three kinds of birth. Similarly, the birth of 
celestial and infernal beings alone is by instantaneous rise in 
special beds. And instantaneous rise in special beds alone is 
the mode of birth of celestial and infernal beings. The rest 
alone generate spontaneously. And spontaneous generation 
alone is the mode of birth of the rest. 

The three processes of generation of transmigrating souls 
have been explained. How many kinds of bodies, which are 
accomplished by auspicious and inauspicious karm&s, which 
originate from the various (nine) kinds of wombs, and which 
are the basis of bondage of karmas and enjoyment of fruit, 
are there ? 

srfrtrf&r it ^ u 

Audarikavaikriyikaharakataijasakarmanani & arlriini (36) 

36. The gross, the transformable, the projectable or assi- 
milative, the luminous (electric) and the karmic are the five 
types of bodies. 

The bodies are the effects of the ri9e of different kinds of 
name karmas. Those which are easily destroyed or dissolved 
[klryanta) are the bodies. The gross body etc. are the effect 
ef the rise of particular karmas causing these. That which 
irises from uddram is audarikam, that is gross. 

1 The celestial beings are born in box-beds, and the infernal beings in 
bladders hung from the ceilings of the holes in hell. 
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Being endowed with the eight kinds of superhuman powers, 
this type of body is capable of becoming one or many or 
infinitesimal or huge. This is called vikriya (transformation). 
That which has transformation as its object is vaikriyikam, 
that is transformable. The miraculous (projectable) body is 
that, which is originated by a saint of the sixth stage, in order 
to resolve a doubt or to ascertain the nature of a minute 
object or to dispel non-restraint. That, which is the cause of 
brilliance or which is caused by brilliance, is the luminous body. 
The body composed of karmic matter is the karmic body. 
Though karma is the cause of all the types of body, by specific 
usage, the last is restricted to the body composed of karmic 
matter. 

The gross body is perceived by the senses. Similarly, why 
are the other bodies not perceived by the senses ? 

<7* <7* H ^ » 

Parath parath suksmam (37) 

37. (The bodies are) more and more subtle successively. 

Though the word parath has many meanings, from the 

context it means relative position or order. The repetition 
‘parath param indicates that the bodies, which are distinct 
from one another, are successively more and more fine. 

The first is gross. The transformable body is finer than the 
gross one. The miraculous (projectable or translocation) body 
is still finer than the transformable one. The luminous body 
is Btill finer than the miraculous one. And the karmic body is 
still finer than the luminous one. 

Are the bodies, then, successively less and less with regard to 
space-points ? No. 

Hi’&srom, U V II 

Pradesato asamkhyeyugutiam prahlaijusdt (38) 

38. Prior to the luminous body, each has innumerable 
times the number of space-points of the previous one. 

Pradesas are indivisible units, atoms. That which is beyond 
numerable is innumerable. That which is innumerable fold 
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is innumerable fold. How ? With regard to atoms or space- 
points and not with regard to pervasive space. ‘Successively’ 
is supplied from the previous sutra. This would extend up to 
the karmic body. In order to preclude such an interpretation, 
it is mentioned prior to the luminous body. The transformable 
body has innumerable times the number of space-points of the 
gross one. The translocation body has innumerable times the 
number of space-points of the transformable one. What is the 
extent of the multiplying term ? It is one/innumerable part 
of a palya. If so the bodies must bo successively greater in 
size. No. There is no difference in size owing to the nature 
of arrangement or structure, as in the case of a heap of cotton 
and a ball of iron 1 . 

Are the spatial units of the last two the same, or is there 
any difference ? 

STJFcTspt q* || ^ « 

Anantagune pare (39) 

39. The last two have infinite fold (space-points). 

‘With regard to spatial unit’ is supplied. It is taken thus. 
The luminous body is infinite fold in space-points, when 
compared with the translocation body. And the karmic body 
is infinite fold in space-points, when compared with the lumi- 
nous body. What is the extent of tho multiplying term ? It 
is infinite fold of the non-potential souls and one/infinite part 
of the emancipated souls. 

It is contended that the transmigrating being made up of 
matter cannot go to the desired place, just as a dart or a spear 
cannot pass through a wall etc. But it is not so. What is the 
reason ? Both these are without obstruction. 

|) || 

Apratlghate (40) 

40. (The last two are) without impediment. 

1 in iron the atoms are more compact than in cotton. Hence more 
atoms of iron occupy less space than less atoms of cotton. A space-point is that 
which one atom occupies. Hence, though the space-points are greater in the 
case of the successive bodies, owing to compactness of particles, the sue is the 
same. 
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The obstruction of one substance {having shape, form) by 
another is impediment. There is no impediment for these two 
types of bodies, as these are of a fine nature. Just as heat 
enters a piece of iron, the luminous and the karmic bodies meet 
with no impediment in their transit through adamantine 
sphere etc. Now, there is no impediment for the transfor- 
mable and the translocation bodies also. It is true. But there 
is a difference. In the case of the last two bodies, there is no 
impediment anywhere up to the end of the universe. But it 
is not so in the case of the other two, namely the transformable 
and the transloeation bodies. 

Is that the only peculiarity, or is there any other speciality ? 

3T II || 

Aaadisambandhe ca (41) 

41. (These are of) beginningless association also. 

The particle ca indicates alternative meaning. The associa- 
tion is beginningless as well as with a beginning. From the 
point of view’ of the series of cause and effect, the association 
is boginningless. From the particular point of view, it is also 
with a beginning as in the case of the seed and the plant. 
The gross, the transformable and the translocation bodies are 
associated with the soul at some time or other. But the 
luminous and the karmic bodies are not so. On the other hand, 
these two are associated with the soul till the attainment of 
liberation. 

Are thoso two possessed by some or by all ? 

II a* n 

Sarvasya (42) 

42. (These two are associated) with all. 

The word sarvu does not exclude anyone. These two types 
of bodies are possessed by all the transmigrating souls. 

Tho montion in general would lead to the interpretation 
that all the bodies are associated with all mundane beings 
simultaneously. To preclude such a. view, it is described how 
many bodies can exist together simultaneously. 
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STTSHTfa It II 

Tadadini bhajyani yugapadekasminnacaturbhyah (43) 

43. Commencing with these, up to lour bodies can be had 
simultaneously by a single soul. 

The word ‘these’ refers to the luminous and the karmic 
bodies which are under consideration. Commencing with these 
means those, which have the luminous and the karmic as the 
beginning. Bhajyani means can be attained. Up to what ? 
Up to four. Simultaneously by one soul. Some souls have 
two, namely tho luminous and the karmic bodies. Some others 
have three, namely the gross, the luminous and the karmic 

lies, or the transformable, the luminous and the karmic 
bodies. Yet others have four, namely the gross, the transloca- 
tion (projectable), the luminous and the karmic bodies. 

Other details pertaining to these are mentioned. 

II W II 

Nirupabhogamantyam (44) 

44. The last is not the means of enjoyment. 

That which comes at the end is the last. What is it ? The 
karmic body. The receiving of sound etc. through the chan- 
nel of the Benses is enjoyment. The absence of it is without 
enjoyment (experience). There is no perception of sound etc. 
during transit (from one birth to another), as there is only the 
psychical Bense and not the physical sense. Now the luminous 
body also is devoid of enjoyment. Why, then, is the last alone 
mentioned in the text I The luminous body is not the cause 
of activity too. Hence the question of enjoyment does not 
arise in this case. 

These bodies originate in the modes of birth described al- 
ready. Do these bodies originate without distinction ? Or is 
there any distinction ? 

II t* II 

Garbhasammurcchanajamadyam (45) 

45. The first is of uterine birth and spontaneous genera- 
tion. 
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According to the order in the sutra that which is the first 
is the first. It means the gross body. That which is of uterine 
birth, and that which is of spontaneous generation— all that 
is the gross body. 

In what birth does the body mentioned next originate ? 

aftqqrfe#: ll « 

Aupapadikam v aikriyikam (4fi) 

46. The transformable body originates by birth in special 
beds. 

That which rises in upapada (special bed) is aupapadikam. 
All that roust be understood to be transformable body. 

If the transformable body originates from a special bed, that 
which does not arise from the special bed would cease to be a 
transformable body. 

g ll M 

Labdhipralyayam ca ( 47 ) 

47. Attainment is also the cause (of its origin). 

By ca the transformable body is taken over. Labdki is 
attainment of supernatural powers by special austerities. That 
which has attainment as the cause is labdhipratyayam. The 
transformable body is also caused by the attainment of super- 
natural powers. 

Is that alone caused by attainment, or is there anything 
also ? 

ftircrofa it H 

Taijasamapi (48) 

48. The luminous body also (is caused by attainment). 

By the particle apt, ‘attainment as the cause’ is supplied. 
The luminous body also is caused by the attainment of super- 
natural powers. 

What is the nature of the projectable body, and in whom 
does it originate ? 

ii n 

Subham vi§ uddhamavydghati cdharakath 

pramattasamyatasyaiva (49) 
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49. The projectable body, which is auspicious and pure and 
without impediment, originates in the saint of the sixth stage 
only. 

It is oalied auspicious because it is originated by auspicious 
karma ( aharaka kaya yoga). Sometimes the ceubo is identi- 
fied with the effect. For instance, food which preserves life is 
called life. Since it (the projectable body) brings about spot- 
less and pure result, it is called pure. For instance, yarn 
which is the cause is called cloth. There is no impediment both 
ways. The body does not cause impediment to anything else. 
Nor does anything else cause impediment to it. Ca is intended 
to indicate its use. Its utility is sometimes to ascertain the 
possession of extraordinary powers, sometimes to ascertain 
the true nature of minute objects and also to safeguard 
self-control. The word aharaka is the repetition of the projec- 
table body mentioned previously (36). The moment the ascetic 
commences to originate the projectable body, he comes down 
to the sixth spiritual stage. Hence it is mentioned of the 
ascetic of the sixth stage. ‘Only’ is used to determine what is 
intended. It originates only in the ascetic of the sixth stage 
and not in others. This is how it must be understood. And 
it should not be understood that the ascetic of the sixth stage 
has the projectable body only and not the gross body etc. 

Thus the mundane beings possess bodies as indicated. Now, 
do the three genders obtain in all the four conditions of exis- 
tence, or is there any rule regarding this ? Yes, there is. 

n 11 

Narakasammurcchino napumsakani (60) 

50. The infernal beings and the spontaneously generated 
are of the neuter sex. 

The infernal regions are described later. Those who are 
born in the infernal regions are infernal beings. Those who are 
generated spontaneously are the spontaneously generated. 
The two together are the infernal beings and the spontaneously 
generated. Owing to the rise of the particular karma of neuter 
sex, which is one of the subtypeB of quasi-passions, and the 

n 
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rise of inauspicious name karma, they are neither men nor 
women, but they belong to the neuter sex. The infernal beings 
and the spontaneously generated organisms are of the neuter 
sex only. In their case, there is not even the slightest pleasure 
derived by men and women from sweet sound, smell, colour 
(form), taBte and touch. 

If it is determined thus, it would imply that the mundane 
beings other than these are of three sexes. Where there is no 
neuter sex at all, that is mentioned next. 

5! *5TT: II II 

Na deva'fy ( 61 ) 

51. The celestial beings are not (of neuter sex). 

The celestial beings enjoy rare pleasures attaching to the 
two sexeB (male and female) on account of their condition of 
existence. Hence there is no neuter sex among them. 

How many signs are there among the rest ? 

II ^ II 

Sesastrivcddl} ( 62 ) 

52. The rest are of three sexes (signs). 

Those among whom there are three sexes are of three sexes. 
What are the three sexes ? These are masculine, feminine and 
common (neuter). How are these established ? That which is 
felt is veda. It means sign. It is of two kinds, physical and 
psychical. The physical sign is accomplished by the rise of 
name karmas of the nuclei, the genitals (menibrwm virile), etc. 

The psychical sign is accomplished by the rise of the quasi- 
passions. That being, in whom conception occurs on the rise 
of female-feeling karmas, is a woman. That being, who gene- 
rates children, is a man. That being, who is devoid of these 
two capacities, is a eunuch. These are also words of tradi- 
tional usage. In such words action is intended merely for the 
purpose of derivation. For instance, that which goes is a cow. 
Otherwise, if conceiving, generating, etc. be considered essen- 
tial, the young and the old among animals and human beings, 
the celestial beings and those in transit with karmic bodies, 
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cannot be designated male and female, as conceiving etc. are 
absent in them. These three signs occur among the rest, that 
is those born of the uteri. 

On the basis of birth, place of birth, body and sign, the celes- 
tial and other beings have been described as of several kinds. 
They are associated with bodies in the four states, actuated by 
various grades of good and evil. Do they embrace other bodies 
after living their full lifetime completely or even prior to it ? 

yrrag rf g? ; ll ^ il 

Aupapddikacaramottamadehasamkhyeya- 

varsayuso anapavartyayusah (53) 

53. The lifetime of beings born in special beds, those with 
final, superior bodies and those of innumerable years, cannot 
be cut short. 

Aupapadika has been explained as celestial and infernal 
beings who take their origin in special beds. Carama means 
ultimate, final, last, that which comes at the end. XJtlama 
means superior. Those endowed with final and superior bodies 
are those with final, superior bodies. That is, those who have 
reached the end of the cycle of births and deaths, those who 
will attain liberation in the same birth. Innumerable is that 
which is beyond numerable. Those, whose lifetime is indicated 
by palyopama etc., are the animals and human beings born in 
the lands of enjoyment such as Uttar akuru. These three are 
formed into a compound. Aupapddikacaramottamadehdsam- 
khyeyavarsdyusah. Apavartyam is shortening by the presence 
of external objects such as poison, weapons, etc. Those whose 
lives are cut short are apavartydyusafy . Those whose lives are 
not cut short are anapavartydyuSaly. In the case of these beings 
(celestial beings and the others mentioned in the sutra), their 
lifetime cannot be cut short by external causes. This is a 
certainty. There is no such certainty in the case of others. 
The word uttama is intended to indicate the superior nature of 
the final body, and there is no other special meaning. Carama - 
dekdfy is also another reading. 




CHAPTER III 



THE LOWER WORLD AND THE MIDDLE WORLD 



The inhabitants of hell have been mentioned in certain 
aphorisms such as, ‘Clairvoyance arising from birth is possessed 
by celestial and infernal beings’. Who are they ? In order to 
explain this, first their abode, the lower world, is described. 

STHratSt* }| * li 

Rain akarkard valukapahkadhumaiamomahalamah. p tab ha 
bhumayo ghandmbuvatakakapratisthafy sapiadho( a)dkah (1) 

1. The lower world consists of seven earths one below the 
other, surrounded by three kinds of air and space. 

Ratnam, Sarkara, Valuka, Pahka, Dhuma, T amah and 
Mahatamafy become Ralnaharkardvdlukdpahkadhumalatnomahd- 
lamamsi. The word prabha is taken with each of these. As these 
earths have the lustre of jewels ( ratna ) etc., these are called 
Ratnaprabkd etc. That which has the lustre of various jewels 
{ratna) is Ratnaprabhd . That which has the colour of pebbles 
(karkara) is karkardprabhd. That which has the colour of sand 
(valuka) is Vdlukaprabhd. That which has the oolour of clay 
or mud (pahka) is Pahkaprubhd. That which has the colour 
of smoke (dhuma) is Dhumaprabhd. That which has the colour 
of darkness (tamah) is Tamahprabhd. That which is like thick 
darkness ( mahatamafa ) is Mahdtamahprabhd. These names 
are derived in this manner. The word ‘ earth ’ is intended to 
indicate the particular nature of the substratum which is solid 
like the earth. The infernal regions are not like the layers of 
heavens, which rest without any substratum like the earth. 
But the infernal regions rest on solid earth. The circles ol 
atmosphere are mentioned in order to indicate the support ol 
these earths. Ghandmbu ca vdlakca akakam ca ghandmbuvd- 
tdkahdni. Those which have these for their support are 
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ghanambuvatakakaprati8thait. AH these earths (which comprise 
the infernal regions) are surrounded by the circle of humid 
atmosphere. The sheath of humid atmosphere is supported 
by the circle of dense air. The circle of dense air rests in 
thin 1 air which rests in space. And space rests in itself, as it 
is itself the support and the supported. Each of these three 
circles (zones) is of the extent of twenty thousand yojanas. 

The number seven is intended to exclude any other number. 
There are only seven earths, neither eight nor nine. These 
are one below the other and not transverse, parallel or hori- 
zontal. 

Where are the abodes of infernal beings on these earths ? 
Are these everywhere or in some places ? 

sesmsnfBr Ir ii ^ n 

Tasu trimkatpancavimhatipancadakada&atripanconaika- 
narakakatasahasrani panca caiva yathakramam (2) 

2. In these (earths) there are thirty hundred thousand, 
twenty-five hundred thousand, fifteen hundred thousand, ten 
hutidred thousand, three hundred thousand, one hundred 
thousand less five and only five Infernal abodes respectively. 

In these earths, namely Rainaprabhd and so on, the numbers 
of infernal abodes 8 are mentioned respectively. There are in 
Ratnaprabha thirty hundred thousand, in karkaraprabhd twenty- 
five hundred thousand, in Vdlukdprabha fifteen hundred 
thousand, in Pahkaprabka ten hundred thousand, in Dhuma- 
prabha three hundred thousand, in Tamahprabha one hundred 
thousand less five and in Mahatamafiprabha five abodes. In 
the first earth ( Ratnaprabha ) there are thirteen layers. Below 
that up to the seventh, the layers are less by two and two. 
Other details must be ascertained from special treatises such 
a 3 Lokanuyoga . 

Now what is the peculiarity of the infernal beings in these 
earths 1 

i thin: rarefied. 

* The infernal abodes are cavities or hollow places. 
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NarakanityakubhataraUkyaparinamadchavedanavikriyah (3) 

3. The thought-colouration, environment, body, suffering 
and shape of body (or deeds) are incessantly more and more 
inauspicious in succession among the infernal beings. 

Le&ya 1 (complexion of thought) etc. have been explained 
already. These are of greater impurity in infernal beings than 
in animals. And among the classes of infernal beings them- 
selves, the impurity (foulness) is greater and greater as we go 
down lower and lower. 'Nitya' denotes perpetual, incessant. 
Those whose thought-colouration etc. are incessantly impure 
are the infernal beings with impure colouration, environment, 
body, pain and activity. In the first and in the second regions 
the prevailing complexion of thought is grey, in the upper part 
of the third grey and in the lower part indigo, in the fourth 
indigo, in the upper part of the fifth indigo and in the lower 
black, in the sixth black and in the seventh dark black. It is 
said that physical complexion is the same till the end of one’s 
life. But thought-colouration changes within one muhurta. 
Owing to the adverse nature of the regions, the touch, taste, 
smell, colour and sound are very disagreeable and are the 
cause of pain and anguish. The bodies of infernal beings 
are also more and more deformed, loathsome and hideous 
in shape and disgusting to look at as we go lower and lower 
down, because of the rise of inauspicious physique-making 
karmas. Their height in the first region is seven bows, three 
cubits and six inches. From region to region it is doubled. 
Owing to the internal rise of inauspicious feeling karmas, they 
suffer from extreme heat and cold inflicted by the external 
environment. In the first four regions, the abodes cause 
agony by heat alone. In the upper part of the fifth, two 
hundred thousand abodes cause intense heat. In the lower 
part, one hundred thousand abodes oause intense cold. In 
the sixth and in the seventh, sufferings are caused by intense 
cold alone. The infernal beings intend to have handsome forms, 

i LesyS is aUo rendered as thought-paint. 
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but they actually attain disfigured or deformed bodies only 1 . 
They desire to do things which promote happiness, but they 
commit things whioh bring about pain and suffering alone. 
Lower and lower down these dispositions become worse and 
worse. 



Is distress caused to infernal beings by hea.t and cold alone? 
Or are there other sources of suffering and torment ? 

II N 

Parasparodiritadufykkafy (4) 

4. They cause pain and suffering to one another. 

How do they cause pain and suffering to one another ? 
They are able to foresee the cause of pain and suffering by 
their wrong clairvoyance inherited from birth and suffer from 
anguish. And when they come close to one another, their 
anger develops into a rage. They recollect their past lives 
and are actuated by intense animosity. They begin to strike at 
one another like dogs and jackals. By their powers of changing 
forms they make weapons such as sword, hatchet, axe, spear, 
pike, javelin, crowbar, and others, and with these and their 
hands, feet and teeth, they indulge in cutting, splitting, paring 
and biting and cause intense pain and suffering to one 
another. 



Are these alone the causes of pain, or are there any others 
also ? 

aif =5rg®if: II h ii 

Samklistdsurodlntaduhhhakca ■prakcaturthyah (5) 

5. Pain Is also caused by the incitement of malevolent 
asurakumdras prior to the fourth earth. 

1 It is suggested that there is no reference in this sentence in the original 
to the bodies of infernal beings, as these have been mentioned already in the 
sutra. The disparity between intentions and deeds is brought out here. Hence 
the appropriate rendering suggested ia as follows. "The infernal beings intend 
to do good deeds, but they actually commit only wicked deeds.” This interpreta- 
tion is also in conformity with the commentary of Rajavarttika of Bhatta 
Akalanka Deva, which is given here for reference. “The infernal beings intend 
to do good, but they commit only wicked deeds. Their minds are subjugated by 
their pain and suffering, and they wish to dispel pain and suffering. But they 
pave the way only for greater suffering.” 
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Asura name karma is a division of the name karma of 
celestial state. Owing to the rise of this karma, they torment 
others. Hence they are called asuras or demons. Owing to 
evil thoughts experienced by them in their previous births, 
they have acquired demerit. And on account of it they are 
actuated by malevolence continually. Hence they are called 
malevolent asuras. The attributive ‘malevolent’ indicates that 
all asuras do not cause pain. But only some asuras such as 
ambabarisas cause pain to the infernal beings. The limit is 
indicated by ‘prior to the fourth’. It is intended to point out 
that the wicked asuras cause pain only in the first three infernal 
regions. Ca is intended to include the causes of pain mentioned 
in the previous sutraa. They cause pain by making others 
drink molten iron, embrace red-hot iron pillars, and ascend 
and descend the tree with sharp thorns 1 . They also strike 
others with hammers, cut them with hatchets and knives* 
sprinkle boiling oil on them, fry them in an iron vessel, parch 
them in an oven, drown them in the river Vaitarani in hell 
and crush them in the oil press. Though their bodies are cut 
and rent asunder, they do not meet with premature death. 
For their lifetime cannot be cut short. 

If so let their span of life be mentioned. 

jkWhi w ferfer: II \ II 

Tesvekatrisapladakasaptadakadvavimkatitrayastrimkatsa- 

garopamd sattvdnam para sthitih. (6) 

6. In these infernal regions the maximum duration of life 
of the infernal beings is one, three, seven, ten, seventeen, 
twenty-two and thirty-three sdgaropamas. 

'Respectively’ is supplied. With regard to these regions one, 
three, etc. sdgaropamas are taken respectively. In Rainaprabhd 
the maximum lifetime is one sdgaropama, in karkardprabhd 
three, in Vdlukdprabhd seven, in Pahkaprabhd ten, in Dhuma- 
prabhd seventeen, in Tamahprabhd twenty-two and in Mahd- 
tamahprabkd thirty-three sdgaropama's. Pard means maximum, 
i Kutasalmali : artificial silk-cotton tree. 
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‘Of infernal beings’ is intended to exclude the regions. This 
is the duration of the beings in these regions and not of the 
regions. 



The lower world consisting of seven earths has been des- 
cribed. Now the transverse world is to be described. Why 
is it called transverse (iiryak) ? It is called transverse world, 
as it consists of innumerable concentric island-continents, 
extending one beyond the other in transverse position up to 
the ocean of Svayambhuramana , What are these ? 

SJSRTtTHt || U || 

J ambudvipalavanodadayah subhana tnano dvipasamudtdh (7) 

7. Jambudvipa, Lavanoda, and the rest are the continents 
and the oceans with auspicious names. 

Jambudvipa and the others are the continents. Lavanoda 
and the others are the oceans. The continents and the oceans 
bear all the auspicious names current in the world. They arc 
as follows. 



NAMES OF CONTINENTS 
Jambudvipa 
Dhatakikhanda 
Puskaravara 
Vdrunivara 
Ksiravara 
Ghrtavara 
Iksuvara 
Nandikvaravara 
Arunavara 



NAMES OF OCEANS 
Lavanoda 
Kaloda 
Puskaravara 
Varunivara 
Ksiravara 
Ghrlavara 
Iksuvara 
Nandi&varai’ara 
Arunavara 



Thus innumerable continents and oceans must he understood 
up to the Svayambhuramana Ocean. 

The extension, arrangement, and shape of these are men- 
tioned in tho next sutra. 

Dvirdvirviskambhah purvapurvapanksepitio valayd - 
krlayafy ( 8 ) 

8- (These) are of double the diameter of the preceding 
ones and are circular in shape, each encircling the immediately 
12 
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preceding one. 

The repetition of double is intended to indicate successive 
action, that is double the diameter of the previous one. The 
diameter of the first ocean ( Lavanoda ) is double that of the 
first continent. The length of the second continent iB double 
that, and that of the second ocean is twice that of the second 
continent. Those which are of double the diameter are called 
of double diameter. It is mentioned that one surrounds the 
other, in order to show that these are not situated as villages 
and towns. The phrase ‘circular in shape’ is intended to 
exclude the rectangular shape, the square, etc. 

Now the position, shape and diameter of J ambudvipa must 
be mentioned, as the dimensions of the rest are dependent 
upon these. 

fft 3T*|aft'7: II II 

T dnmadhye merunabhirvrtlo yojanasaiasahasra - ■ 

viskambho jambudvipah (9) 

9. In the middle of these oceans and continents is Jambud- 
vlpa, which is round and which is one hundred thousand 
yojanas in diameter. Mount Merit is at the centre of this 
continent like the navel in the body. 

In the middle of these means in the middle of the concentric 
oceans and continents mentioned already. That which is like 
the navel is the navel (central). Merunabhib is that which 
has Meru in the middle. Vrita is like the disc of the sun. 

That, which is one hundred thousand yojanas in length, is 
one hundred thousand yojanas long. Which is it ? J ambudvipa. 
How is it called J ambudvipa ? It is characterized by the jambu 
tree. In the middle of Uttarakuru there is the jambu tree, 
beginningless, made of earth, uncreated and surrounded by 
its satellites. This dvipa is marked by this tree. 



What are the seven divisions of Jambudvipa separated by 
the six mountain chains ? 
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10. Bharaia, Haimavata , Hari, Vidsha, Ramyaka, Hairanya- 
vata and Airdvala are the seven regions. 

The names Bharaia and the rest are prevalent from eter- 
nity and are without cause. Where is BharatavarSa situated ? 
It is the country bounded by the mountain chain of Himavan 
on the north and the three oceans on the other sides. It is in 
the shape of a bow. It is divided into six continents by the 
mountain chain Vijaydrdha and the two rivers, the Ganga and 
the Sindhu. HaimavaiavarSa is the country lying north of the 
Small Himavan and south of the C4reat Himavan, bounded by 
the oceans on the other two sides. Harivarsa is situated 
between the mountain chains of Nisadha on the north and 
Mahahimavan on the south, bounded by the oceans on the east 
and on the west. Videha is bounded by Nisadha on the south, 
Nila on the north and the oceans on the other two sides. 
RamyakavarSa is between Nila on the south and Rukmi on the 
north with the oceans on the other two sides. Hairanyavata- 
varsa is between Rukmi on the south and Sikhari on the north 
with the oceans on the other two sides. Airdvatavarsa is 
surrounded by Sikhari on the south and the oceans on the other 
three sides. This is divided into six regionsby Vijaydrdha and 
the Raktd and the Raklodd. 

The mountain chains have been mentioned as six. What 
are these and how do these run ? 

afic*Trf»r*: ^ 5 tT < i^rfc 

T advibhdjinah purvdparayala himavanmahdhitna 
vannisadhanilarukmikikharino varsadharaparvaidh (11) 

11. The mountain chains Himavan, Mahahimavan, Nisadha, 
Nila, Rukmi, and Sikhari , running east to west, divide these 
regions. 

Tadvibhdjinafr means those which divide these regions. 
Purvdpardyatd is extending from east to west and touching 
the Salt Ocean on both sides. These names have been current 
from eternity and are without signification. These are called 
varsadharaparvaidh , as these divide the land into several 




92 



THE SIX MOUNTAIN RANGES 



regions. Where is Himavan ? It is on the borders of Bharata 
and Haimavala . It is one hundred yojanas in height. The 
height of Mahahimavan dividing Haimavata and Han is two 
hundred yojanas. Ni§adha, which is south of Vide ha and north 
of Hart, is four hundred yojanas in height. The other three 
mountain chains dividing the other regions have been described 
already. Their heights are four hundred, two hundred and 
one hundred yojanas. In the case of all these mountains, the 
foundation is one-fourth of the height. 

The next sutra describes their colours. 

II ^ II 

Hcmarjunatapaniyavaiduryarajatahemamayah (12) 

1’2. They are of golden, white (like purified gold), blue, 
silvery and golden in colour. 

These mountains are like gold etc. in colour. Himavan is of 
golden colour like that of the Chinese silk. Mahahimavan is of 
white colour. Nisadha is of the colour of the rising sun. Nila 
is blue like the neck of the peacock. Rukmi is silvery white. 
Sikhari is golden in colour like that of the Chinese silk. 

Again other details are given in the next sutra. 

H(utfSifegi qi»gf * gsqSrerm: n ^ 11 

Mai}ivicitrapd}kvd upari mule ca 

tulyavistardfy (13) 

13. The sides (of these mountains) are studded with 
various jewels, and the mountains are of equal width at the 
foot, in the middle and at the top. 

The sides of these mountains are of variegated colour, being 
studded with precious stones of different colours. Uparyadl 
is intended to exclude unwanted shape. Ca is intended to 
include the middle^ The breadth is the same at the foot, in 
the middle and at the top. 

The lakes situated on the tops of these mountains are men- 
tioned next. 
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PadmamahtipadmaiiginchakesarCmahsipundarikapundarika 



hradastesamupari (14) 

14. Padma, Mahapadma, Tigincha, Kesari, Mahapundartka 

and Pundarika are the lakes on the tops of these (mountains). 

These are respectively the names of the lakes on the tops of 
Himavatt and the other mountains. 



The dimensions of the first of these lakes are mentioned. 

Prathamo yojanasakasraydmastadardhaviskambho 

hradalj (15) 

15. The first lake is 1,000 yojanas in length and half of It 
in breadth. 

The length of Lake Padma from east to west is 1 ,000 yojanas. 
Its breadth from north to south is 500 yojanas. The bottom 
is composed of adamant. Its banks are made of gold studded 
with various jewels. 

Its depth is indicated in the next sutra. 

Dakayojanavagdhah 

16. Its depth is ten yojanas. 

Avagaho is depth. Its depth is ten yojanas. 

What is in the middle of it ? 

|| || 

Tanmadhye yojanam puskaram (17) 

17. In the middle of this first lake, there is a lotus of the 
size of one yojana. 

Yojanam means of the extent of one yojana. Its petals are 
of the size of \ yojana (one kroka) in length and its pericarp 
is of the size of £ yojana (two kro§asl Hence the lotus is one 
yojana long and one yojana broad. The lotus consists of a 
multitude of petals densely packed, and it has a stalk of the 
height, of i yojana {two krp&as) from the surface of the water. 

What are the dimensions of the other lakes and the other 
lotuses ? 



» W « 
(16) 
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g^T: * n \c it 

Taddvigunadviguna hradafr puSkardni ca (18) 

18. The lakes as well as the lotuses are of double the 
magnitude. 

The repetition is intended to convey that they are double. 
In what are they double ? In length etc. Mahapadma is double 
the size of Padma, that is twice the length, breadth and depth 
of Padma.. Tiginch'a is double the size of Mahapadma in length, 
breadth and depth. The lotuses also. What? They are also 
double the magnitude of the preceding ones. 

The names of the nymphs, their lifetime, and their retinue 
are mentioned next, 

n ^ ii 

Tannivdsinyo dev yah. krihridhrtikirtibuddhila ksmy a h 
palyopamasthiiayah sasdmanikaparisalkdh (19) 

19. In these lotuses live the nymphs called Sri, Hri, Dhrti , 
Kirti , Buddhi and Laksmi, whose lifetime is one palya and who 
live with Sdmanikas and Parisatkas. 

In the mrddHteof the pericarps of the lotuses, there are snow- 
white mansions more lovely than the full moon of the autumnal 
season, one kroka long, half a Aro&a broad and a little less than 
a kroha high. The nymphs called Sri, Hri, Dhfli, Kirti, Buddhi 
and Laksmi reside in Padma and in the other lakes respectively. 
Their duration of life is palyopama. Sdmanikas are those of 
equal status. They live with the classes of devas called 
Sdmanikas and Parisatkas. These devas reside in mansions 
on the lotuses surrounding the primary lotus. 

What are the rivers dividing the regiohs ? 

ffiufv-qtfid K^R ^T; II II 

Ganga sindh urohi dr ohitasydhariddharikdntasitdsitoddnd 
rinarakantasuvarnardpyakuldraktdraktoddh 

saritastanmadhyagdh (20) 

20. The Gangd, the Sindhu, the Rohit, the Rohiidsya, the 
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Harit, the Harikanta, the Sita , the Sitoda, the Nari, the 
Narakanld,the Suvart}akUld, the Rupyakula , the Raktd, and the 
Raktoda are the rivers flowing across these regions. 

The mention of ‘rivers’ is to clarify that these are not tanks. 
Do these flow in the interior, border or vicinity of the regions ? 
These flow in the middle of the regions. 

What are the regions and the directions in which these flow ? 

T*?: It V It 

Dvayordvayofy purvah purvagah (21) 

21. The firBt of each pair flows eastwards. 

In this sutra each group of two rivers is in one region. As 
the sentence is taken in this manner, it precludes the inter- 
pretation that all the rivers flow in one region. The directions 
are also indicated. Those which flow eastwards are called 
eastern rivers. They are called eastern rivers as these flow 
into the eastern ocean. On wh&t basis is the first to be taken? 
On the basis of the sutra. If bo the first seven, the Ganga, 
the Sindhu, etc. would be considered as eastern rivers. It is 
not so, as it is mentioned ‘of each pair’. Of each pair the first 
is o&lled the eastern river. 

What iB the direction of the rest? 

fcfWVTOli: It VI II 

Sesdstvaparcigah (22) 

22. The rest are the western rivers. 

Those which have been left out of each of the pairs must be 
understood as the western rivers. As these flow into the 
western ooean, these are oalled western rivers. The Ganga 
rises from Lake Padma and flows through its eastern archway. 
The Sindhu originates from its archway in the west. The 
Rokilasyd proceeds from its archway in the north. The Rohii 
rises from Mahdpadma and flows through its archway in the 
south. That, which flows from its archway in the north, is the 
Harikanta . That, which rises from Tigihcha and flows through 
its southern outlet, is the Harit . That, which flows through its 
northern outlet, is the Sitoda. That, which rises from Kesari 
and flows through its southern arohway, is the Sita. That, 
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Tjhich flows through its northern archway, is the Narakanta. 
That, which rises from Mahd Pundarlka and flows through its 
southern archway, is the Ndri. That, which flows through. its 
northern archway, is the Rupyakuld. That, which rises from 
Pundarlka and flows through its southern archway, is the 
Suvarnakula. That, which flows through its eastern arohway, 
is the Raktd. And that, which flows through its western arch- 
way, is the Raklodd- 

Their tributaries are enumerated in the next sutra. 

TOrf&wsnqst swr « ^ H 

Caturdakanadisahasraparivrta gangdsindhvddayo nadyah (23) 

23. The Gang'd, the Sindhu, etc. are rivers having 14,000 
tributaries. 

Why should the Gangd and the Sindhu be mentioned ? It is 
in order to include the. rivers. The rivers, which are the 
subject of description, are naturally included. It should not 
be considered so. The sutra has reference only to the immedia- 
tely preceding rule or exception. According to this principle 
this would include only the western rivers. The term ' Gangddi 
would include only the eastern rivers. Hence ‘ GangdsindhvddV 
is used in order to include both. 'Nadi’ is used in order to 
associate twice the number. The Gangd has 14,000 tributaries. 
The Sindhu also has 14,000. Similarly, the others in the other 
regions have twice the number of tributaries up to Videha . 
Beyond that the tributaries are less by half the number. 

The expanse of the regions described is mentioned next. 

Eraifom n T flawa u ^y n 

Bharat ah sadvimhatipancayojanakaiavisldrah 

satcaikonavimkatibhdgd yojanasya (24) 

24. Bharata Is 520 X V yojanas in width. 

That which has twenty-six in addition is sadvithkdni. That 
which is 526 yojanas in width is Bharata. Is it only so much ? 
No. yojana is added to it. 

The widths of the other regions are indicated next. 
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n ^ It 

T addvigtmadvigiit}avistara varsadharavarsa 

videhantah (26) 

25. The mountains and the regions are double in width up 

to Videha. 

Those whose widths are double and double that of Bharata 
are those double in width. Which are double in width ? The 
mountains and the regions. Are all double in width? No. Upto 
Videha these are double in width of the preceding ones. 

What are the widths of the mountains and the regions in 
the north ? 

3WCT ^tJTg^TT; H U 

Uttard daksinatulyah (26) 

26. Those in the north are equal to those in the south. 

By ' uttard ' the regions and the mountains from Airavata up 
to Nila are taken. These are equal to those in the south, 
namely Bharata etc. This rule applies to all that has been 
described before. Therefore, the lakes, the lotuses and the 
rest are also equal in magnitude etc. 

Are the experiences and so on of human beings the same or 
different in these regions ? 

fl It 

Bharatairdvatayorvrddkihrdsau satsamaydbkyd 

muisarppinyavasarppinibhydm (27) 

27. In Bharata and Airavata there is rise and fail (regenera- 
tion and degeneration) during the six periods of the two 
aeons of regeneration and degeneration. 

On what basis are there rise and fall? It is on the basis of 
the six periods of regeneration and degeneration. Of what 
regions ? Of Bharata and Airavata. The rise and fall do not 
apply to the regions, as these are impossible in the case of the 
regions. These happen to the human beings in these regions. 
Or the case denoted (by Bharatairdvatayolf) is not the sixth, 
but the seventh one of location. That is, the rise and fall 
(increase and decrease) pertain to human beings in Bharata 
13 
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and Airdvata. In what respects is there^rise or fall? It is 
with regard to knowledge, age, stature, etc. Anubhava is 
knowledge. Ayu is duration oflife. Pramana is bodily stature. 
There is increase or decrease with regard to these and others 
in the case of human beings. Again by what are these caused? 
These are caused by time. And time is of two kinds, the 
ascending cycle and the descending cycle. Each of these is of 
six divisions. These are significant names. That, which has 
the characteristic of development of knowledge etc., is the 
ascending cycle of time. And that, by whose nature knowledge 
etc. become less, is the descending cycle of time. The descend- 
ing cycle is of six divisions-i-namely SusamasuSama, Susama, 
Susatnadussama , Dussamasusama, DuSSamd, Atidussamd , The 
ascending cycle also is of six divisions, commencing from 
Atidussamd and ending with SusamasuSama. The descending 
cycle is of the extent of ten kotikoti sdgaropamas. The ascend- 
ing cycle is of the same extent. The two joined together 
constitute a kalpa. SusamasuSama is of the extent of four 
kotikoti sdgaropamas. At the beginning of this period, the 
human beings are of the same nature as those of Uttarakuru. 
There is gradual decrease during the period, and then comes 
Susama lasting for three kotikoti sdgaropamas. At the 
commencement of this period, the human beings are equal to 
those of Harivarsa. And after gradual decrease during this 
period, comes Susamadussamd ‘lasting for two kotikoti sdgaro- 
pamas. At the commencement of this period, the human beings 
are equal to those of Haimavata. And after gradual decrease 
commences the fourth period of Dussamasusama lasting for 
one kotikoti less forty-two thousand years. At tho commence- 
ment of this period, the human beings are equal to those of 
Videha. Then after gradual decrease comes Dussamd lasting 
for twenty-one thousand years. Lastly, after gradual decrease, 
comes Atidussamd of the extent of twenty-one thousand years. 
Similarly, the ascending cycle must also be understood in the 
contrary order. 

What is the nature of the other regions ? 

?TTWITimT I! V II 
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Tabhyamapara bhumayo avasthiiah (28) 

28. The regions other than these are stable. 

The regions other than Bharata and Airdvata are of the same 
state or condition. In those regions there are no ascending 
and descending cycles. 

Are human beings in those regions of the same duration of 
life or are there differences ? 

Ekadvitripalyopamasthitayo haimavatakaharivarsaka 

daivakuravakdfy (29) 

29. The human beings in Haimavata, Hari and Devakuru 
are of one, two and three palyas respectively. 

The human beings who are born in Haimavata are Haima - 
vatakas . Similarly with regard to the others. Haimavatakas 
and the rest are three. One and the others are three. These 
are taken together respectively. The lifetime of Haimavatakas 
is one palya, that of Hdrivarsakas is two palyas, and that of 
Daivakuravakas is three palyas. In the five Haimavata regions 
(five in the 2 £ continents in which human beings live) the period 
of Susamadussamd prevails always. There the human beings 
are of one palya duration, of two thousand bows in height, and 
of the colour of the blue lotus. They take food once on alter- 
nate days. In the five Hari regions the period of Susamd 
prevails always. There the human beings are of two palyas 
in duration, of four thousand bows in height, and of white 
complexion just as the colour of the conch-shell. They take 
food once after an interval of two days. In the five Kuru 
regions the period of Susamasusama always prevails. There 
the human beings are of three palyas in duration, of six 
thousand bows in height and of golden complexion. They take 
food once after an interval of three days. 

What is the condition in the regions of the north ? 

sratatr: II || 

T athottarah ( 30) 

30. The condition is the same in the north. 

The human beings in the north must be understood to be 
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like those in the south as explained already. The people of 
Hairatiyavaia are like those of Haimavata. The people of 
Ramyaka are equal to those of Harivarsa. And the people of 
Utlarakuru are equal in all respects to those of Devakuru. 

Now what is the duration of life in Videha? 

-HgpfeUi 155T ; II \l II 

Videhesu sahkhyeyakdldh (31) 

31. In Videhas the lifetime Is numerable years. 

In all the five Videhas the duration of life of human beings 
is numerable years. The time like that of the closing period 
of Susamadussantd prevails throughout. The people are of five 
hundred bows in height. They take food everyday. The 
maximum duration of life is one purvakoti years, and the mini- 
mum is antarmuhurta. The following verse is quoted in this 
connection. “One purvakoti is equivalent to 70 X 1,00,000 X 
1,00,00,000 and 56,000 X 1,00,00,000 years (70560000000000).” 

The extent of Bharata has been mentioned. Again it is 
stated in another way. 

mifirtnw iH: ll V* n 

Bharatasya viskambho jambudvipasya 

navalihatabhagah (32) 

32. The width of Bharata is one hundred and ninetieth (j^) 
part of that of J ambudvipa. 

The width of Bharata is one hundred and ninetieth part of 
that of J ambudvipa, which is 1,00,000 yojanas. That is what 
has been mentioned already. There is a mound surrounding 
J ambudvipa, beyond which is the Salt Ocean in the form of a 
circle, whose extent (diameter) is 2,00,000 yojanas. Beyond 
that is the island of Dhatakikhanda , whose extent is 4,00,000 
yojanas. 

The next sntra is intended to oonvey the number of regions 
etc. in it (i. a. Dhatakikhanda ) . 

f g s 8tfa #qnft n n 

Dvirdddha-takikhande (33) 

33. In Dhatakikhanda it is double. 
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The recurrence of the regions and the rest in Bharala is 
intended here. For what reason is sue suffix added here ? It 
is used in order to indicate that the ellipsis of recurrence is to 
be filled up. For instance in ‘Dvisldvdnayatnprdsddafy’, the 
suffix sue indicates that it is double in measurement. Similarly, 
the suffix in the sutra indicates two Bkaraias etc. with double 
the width etc. It is as follows. Two mountain ranges ‘running 
from south to north with the ends touching the mounds cf the 
two oceans Lavanoda and Kdloda divide Dhataklkhanda into 
east and west. In the middle of these eastern and western 
parts, there are two mountains called Mandara or Merit. On the 
two sides of these mountains are situated the regions such as 
Bharata and the mountains such as Himavan. Thus it must 
be understood that there are two Bharatas, two Himavans. 
and so on. The extent of these mountain ranges is double the 
extent of those in Jambudvipa. These mountain ranges are 
midway between the regions as the spokes in a wheel. And 
the regions are of the shape of the open space in a wheel. In 
Dhataklkhanda there is the dhdiaki tree with its attendant 
trees in the same position as the jambu tree in Jambudvipa. 
It is from the presence of this tree that the renowned name of 
Dhataklkhanda is derived. The ocean surrounding this dvipa 
is Kdloda. Its embankment is as if fashioned by a chisel. 

Its extent (diameter) is 8,00,000 yojanas. That which sur- 
rounds Kdloda is Puskaradvipa , extending to 16,00,000 yojanas 
in the form of a circle. 

Just as the continents and oceans are double in extension, 
it would mean that the regions etc. are twice the number in 
the next continent. The next sutra is intended to determine 
the difference in this respect. 

5* It || 

PuSkardrddhe ca (34) 

34. In the (nearest) half of Puskaradvipa also. 

What ? ‘Double' is supplied from the previous sutra. With 
regard to what is double to be taken { It is to be taken with 
regard to the regions, mountains, etc. of Jambudvipa alone. 
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How ? From the interpretation. The dimensions of Himavan 
etc. in half of Puskara continent are double as those of Himavan 
etc. in Dhdtakikhanda t. The names are the same. Similarly, 
there are two mountains in the shape of arrows as well as two 
Merus as in the other continent. In the place of the jambu tree 
there is the puskara tree with its attendant trees. Hence the 
name Puskaradvipa is established. Now why is it called Puska- 
rdrdha ? It has been divided into two halves by the mountain 
range of Mdnusottara. Hence it is called Puskarardha. 

Why is it stated that there are two Himavan mountains etc. 
in Puskarardha and not in the entire Puskaradvipa ? 

11 n 

PranmanuSoUaranmanusyah (35) 

35. (There are) human beings up to Mdnusottara . 

Just in the middle of Puskaradvipa there is the mountain 
chain of Mdnusottara in the form of a circle (running all around 
the continent). Human beings are found only wfthin this 
mountain chain and not beyond it. Hence there is no division 
into regions beyond it. Neither vidyddharas nor ascetics of 
extraordinary attainments go at any time beyond this line, 
except those who take birth outside the human region and 
those who practise samudghdta 1 • Hence the name is a signi- 
ficant one. Thus human beings reside in the two and a half 
continents oommencing from Jambudvipa and in the two oceans. 

i Except in the three instances mentioned below, human beings are not 
found otherwise outside the human region. 

1. The human being, who is to be bom after death outside the human 
region (not, of course, as a human being), effects the exit of the spatial units of 
his soul beyond the human region, just at the time of transit before his death. 

2. The being (not, of course, a human being) living beyond the mountain 
range of MSnusottara f who is to be reborn as a human being after death, stays 
outside the human region until the time of entry into the human region just 
before death. 

3. Ke vali-samudghaia is emanation of the spatial units of the omniscient 
soul from his body without wholly discarding the body, for the purpose of level- 
ling down the duration of the other three non-destructivc karmas to that of the 
age-karma, by filling up the entire universe and contracting back to the size or 
the body in eight instants, just prior to attaining liberation. 
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They are of two kinds. 

srrcr? n ^ il 

Ary a mleccha&ca (36) 

36- The civilized people and the barbarians. 

Those who are possessed of virtues or are resorted to by the 
virtuous are called Aryans. They are of two kinds, those with 
supernatural, spiritual attainments and those without. The 
latter are of five divisions, based on region, family, occupation, 
conduct and faith. The former are of seven divisions, on the 
basis of (extraordinary) knowledge, change of form, austerity, 
might, healing power, occult power to transform simple food 
into delicious dishes, and power to ensure food inexhaustible 
even while feeding any number. 

The barbarians are of two kinds, those born in Antardvlpas 
(midisles) and those born in Karmabhumis (regions of labour). 
In the Salt Ocean in the eight directions there are eight 
Antardvlpas (midisles or regions) and eight others in the midst 
of these (the eight directions). Similarly, there are eight 
midisles at the end of the mountains Himavan, Sikhari and the 
two Vijayardhas. The midisles in the directions are across 
the ocean, five hundred yojanas away from the Bhore. Those 
in the intermediate points of the compass are five hundred and 
fifty yojanas away from the shore. Those at the end of the 
mountains are six hundred yojanas in the interior. The mid- 
isles in the directions are one hundred yojanas broad. The 
breadth of those in the intermediate points is half of it. Those 
at the end of the mountains are twenty-five yojanas broad. 

The beings in the east have one thigh each. Those in the 
west have tails. Those in the DOrth are mute. Those in the 
south are possessed of horns. Those in the other four points 
of the compass have ears like those of the hare, like the cake, 
and (broad) like the upper garment and long ears respectively. 
Those in the intermediate points of the compass have faces 
like those of the horse, the lion, the dog, the buffalo, the pig, 
the tiger, the crow and the ape. Those in the middle of the 
two oomers of Sikhari have f&oes like the cloud and the light- 
ning, those between the two corners of Himavan like the fish 
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and the cuckoo, those between the corners of the northern 
Vijayardha like the elephant and the mirror, those between 
the corners of the southern Vijayardha like the cow and the 
ram. Those with single thighs reside in caves and live on clay. 
The rest dwell on trees and live on flowers and fruits. All of 
them live for one palyopama. 

All these twenty-four isles are one yojana high from the 
water level. On the outer circumference of the Salt Ocean 
also there are twenty-four midisles. Similarly in Kaloda or 
tho Black Ocean. Those born in these isles are the barbarians 
of the midisles. The barbarians in other parts of the world 
of labour are the savage tribes, the Ionians, the mountaineers, 
the foresters and so on. 

Which are the regions of labour ? ■ 

4 ,41 ^ 3 : II *\9 || 

Bhar atairavatavi delta h kannabliunuiyo 

anyatradevakuruliarakitrubhyah (37) 

37. Bharata, Airavata, and Vi deli a excluding Devakuru and 
U ttarakuru , are the regions of labour. 

Bharata , Airavata and Vi delta are five each. All these are 
described as the regions of labour. The inclusion of Vi delta 
would imply the inclusion of Devakuru and Uttarakuni. In 
order to exclude these, it is mentioned except Devakuru and 
Uttarakmu. Devakuru, Uttarakuni, Haimavata, Hari, Ramyaka, 
Hairaiiyavata and the midisles are called lands of paradise 
(i. e. regions of enjoyment). 

Why are these called the regions of labour ? This is because 
these are the seats of good and evil deeds. But do not the 
three worlds constitute the seat of activity? Yes. Still these 
must be understood to be the seats of plenty of activity. For 
instance, demerit capable of plunging a being m the seventh 
infernal region is acquired- only in Bharata etc. Similarly, 
merit which leads to the highest celestial state such as 
Sarvartha&iddhi devas is also acquired in the same regions only. 
Similarly, the six kinds of occupations such as agriculturo 
along with gifts to the worthy obtain in these regions only . 
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Hence these are called the regions of labour. The others are 
called the regions of enjoyment, as the objects of enjoyment 
are provided by the ten kinds of desire-fulfilling trees. 

The lifetime of the people in these regions is indicated ip 
the next sutra. 

'TCT'T^ || || 

Nfslhiti pardpare tripalyopamantarmnhurte (38) 

38. The maximum and the minimum periods of lifetime 
of human beings are three palyas and anlarmnhurta. 

Those whoso lifetime is three paiyopamas are tripalyopamas. 
Those whose lifetime is within one vuthurta are anturmuhurtas. 
These are taken respectively. The maximum lifetime of the 
people is three palyopatnas. The minimum is antarmiihurta. 
Between these two there are several gradations of lifetime. 

Palya is of three kinds, vyavahara paly a , uddhara palya and 
addhapalya. These are significant terms. The first is called 
vyavahara palya as it is the basis for the usage of the other 
two palyas. There is nothing which is measured by this. The 
Becond is uddhara palya, as the continents and oceans are 
numbered by the bits of wool drawn out. The third is addha- 
palya. Aidha means duration of time. 

Now the first palya is described. Three pits of the extent 
of one yojana (consisting of 2,000 kronas) long, one yojana 
broad and one yojana deep, based on the measure of prama - 
nahgula, are dug out. These are packed with the smallest ends 
of the wool of rams from one to seven days old, the bits 
incapable of being further cut by scissors. This is called vyava- 
hdra palya. Then the small bits of wool are taken out one by 
one once in every one hundred years. The time taken for 
emptying the pits in this manner is called vyavahara palyo- 
pama. Each bit is again cut into so many pieces as there are 
instants im innumerable crores of years. And (imagine that) 
with suoh Sits the pits are filled up. This is called uddhara 
palya . Then these bits are taken out one by one every instant. 
The time taken for emptying the pits in this mahaer is 
called uddhara palyopama. Tan- ©rores multiplied by one crore 

14 
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uddharapalyas make up one uddhara sagaropama. The conti- 
nents and oceans are as numerous as the bits in two and a 
half uddhara sdgaropamas . The pits are filled with bits got 
from cutting each bit of uddhdrapalya into the number of 
instants in one hundred years. This is addhdpalya. Then these 
bits are taken out one by one every instant. The time taken 
to empty the pits in this manner is called addhdpalyopama . 
Teu crores multiplied by one crore addhapalyas make one addhd 
sagaropama. One descending cycle of time consists of ten 
crores multiplied by one crore addhd sdgaropamas. The ascend- 
ing cycle is of the same extent. The duration of karmas, the 
duration of particular forms, the lifetime and the duration of 
the bodies of the beings in the four states must be measured 
by addhd palya. This has been said briefly in this verse. 

" Vyavahdra , Uddhara and addhd must be understood as the 
three pdlyas. Vyavahdra palya is the basis of enumeration. 
The enumeration of continents and oceans is by the second. 
The duration of karmas is reckoned by the third addhdpalya .” 

These are the same for subhuman beings. 

fonq t ft qr re i n v* n 

Tiryagyonijdnath ca (39) 

39. These are the same for the animals. 

Tiryak yoni is the womb of Bubhuman beings. It means the 
birth attained on the rise of name karmas of the animal state. 
Those born from animal wombs are animals. Their maximum 
lifetime is three palyopamas, and their minimum is antar- 
muhurta. Between these two there are several grades. 
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THE CELESTIAL BEINGS 

The word ‘celestial being’ has been used several times in the 
previous chapters in such sutras as, 'Clairvoyance originating 
from birth is possessed by the celestial and infernal beings’. 
But who are celestial beings or. how many kinds of celestial 
beings are there? The author explains these things in this 
chapter. 

n * n 

Devakcaiuriyi kayaljt ( 1 ) 

1. The celestial beings are of four orders (classes). 

The celestial beings (devas) are those who roam freely and 
derive pleasure in several parts of the terrestrial world, the 
mountains and the oceans surrounding them, on the rise of 
k&rm&B leading to the celestial state. They are endowed with 
magaificenoe, splendour and extraordinary powers. 

It is proper to use the singular in the sutra instead of the 
plural. For instance, ‘The celestial being is fourfold.’ A 
collective noun denoting a class implies the plural. But the use 
of the plural is intended to indicate the subdivisions. For 
instance, there are different ranks among oelestial beings such 
as kings, their equals, etc. There are other differences also 
among them based on duration of life and so on. On the 
common basis of the rise of karmas leading to the celestial 
state, the celestial beings are grouped in classes in spite of indi- 
vidual differences. Thus there are four orders of celestial 
beings. Who are they ? They are the Residential ( Bhavanavasi ) , 
the Peripatetic (Vyantara) t, the Stellar (Jyoliska) and the 
Heavenly ( Vaimanika ) beings. 

The next sutra is intended to determine the colouration oi 
their thoughts. 



Aditaslrisu pitantalekyak 
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2. The colouration of thought of the first three classes is 
up to yellow. 

The term ‘among the first’ is intended to exclude the ‘middle’ 
and the ‘end*. ‘Three’ is intended to exclude ‘two’ or ‘one’. 
It does not exclude all the four because of the term 'among 
the first’. Six kinds of colouration have been mentioned. 
Among these the first four are taken by the term ‘up to the 
end of yellow’. ‘Up to the end of yellow colouration’ means 
those, who are characterized by the first four thought-complex- 
ions ending with yellow. This is the purport. Among the first 
three classes of celestial beings, namely the Residential, the 
Peripatetic and the Stellar celestial beings, the blaok, indigo, 
grey and yellow types of colouration prevail. 



What are the subclasses of these four orders ? 

II % 11 

Dahas{apancadvadahavikalpah kalpopapannaparyanlah (3) 

3. They are of ten, eight, five and twelve classes up to the 
Heavenly beings (katyavasis ) . 

Ten etc. are taken along with the four orders respectively. 
The Residential devas are of ten classes. The Peripatetic 
celestial beings are of eight classes. The Stellar devas are of 
five classes. It would imply that all the Heavenly beings are 
included in the twelve classes. In order to exclude devas in 
Navagraiveyaka and so on, ‘Up to the end of kalpas’ is added 
in the sutra. Now what are called kalpas ? Those in which the 
ten grades prevail are called kalpas. Though these grades are 
prevalent among the Residential celestial beings, by usage 
kalpa is used only among the Vaimanikas. Those born in kalpas 
are kaipopapannafa , i e. up to the Heavenly beings. 



The next sutra is intended to convey detailed particulars. 

Indrasamanikatrayaslrimkaparisadalmaraksa 
lokapaldnikaprakirtjakdbhiyogyakilbisikakcaikakah (4) 

4. There are ten grades in each of these classes of celestial 
beings, the Lord (Indra), his Equal, the Minister, the cour- 
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tiers, tbe bodyguards, the police, the army, the citizens, the 
servants and the menials. 

Indr as are Lords who are powerful, being endowed with 
extraordinary occult powers not possessed by the others. Those 
who are equal to Indras in respect of duration of life, energy, 
attendants, enjoyment, etc., but not with regard to authority 
and splendour, are called equals (Samanikafy) . They are great 
ones like fathers, teachers or preceptors. Trdyastrimkafy are 
of the status of ministers or priests. They are thirty-three, 
and henoe they are called Trdyastrimkah,. Parisaddfy are the 
friends and companions in court, that ia courtiers. Almaraksafy 
are like bodyguards. Lokapdlak are like the police, those who 
protect the people and property. Anika is the army consisting 
of seven divisions such as infantry and so on. Prakirnakdfy are 
like the citizens, such as townsfolk and peasants. Abhiyogyafy 
are like servants engaged in serving others in several ways. 
Kilbisikdfr are of the lowest rank, those who possess demerit. 

The general rule would imply that there are these ten grades 
of beings in each class of the four orders. The exceptions are 
given below. 

i| ^ II 

Trdyastriihkalokapdlavarjyd vyantarajyotiskah (5) 

5. The Peripatetic and the Stellar devas are without the 
ministers and the police. 

Among the Peripatetic and the Stellar devas, there are only 
eight grades leaving out the ministers and the police. 

Now in the four orders, is there one lord for each of the 
olasses or is there any difference ? 

’jfcftsfteer: ii n 

Purvayordvtndrah (6) 

6. In the first two orders there are two lords. 

‘In the first two orders’ means among the Residential and 
the Peripatetio devas. How can the second be considered 
first ? It is mentioned figuratively on account of its proximity. 
In ‘two lords’ repetition implying continuance or succession is 
implied. Those having two, two lords are referred to as ‘two 




1 10 Ttt^ LORDS OF THE FIRST TWO ORDERS OF DEV AS 

lords’, as in saptaparna (a seven-leaved tree) and astdpada 1 
(an eight-footed animal). It is as follows. First with regard 
to the Residential devas, camara and Vairocana are the two 
lords of Asurakumdras , Dharana and BhtUdnanda of Ndga - 
kumaras, Harisimha and Harikdnta of Vidyutkumdras, Venu - 
deva and Venudhart of Suparnakumdras, Agnikikha and Agni- 
maijava of Agnikumdras , Vailamba and Prabhanjana of 
Vdtakumdras, Sughosa and Mahdghosa of Slanitakumdras, 
Jalakdnia and Jalaprabha of udadhikumdras, Purna and 
Vi si St a of Dvipakumdras , and Amitagali and Amilavdhana of 
Dikkumdras . Among the Peripatetic devas also Kinnara and 
Kimpurusa are the lords of Kinnaras, Satpurusa and Maha - 
puruSa of KimpuruSas, Atikaya and Mahdkdya of Mahoragas, 
Gllarati and Gilayaka of Gandharvas , PUrttabhadra and Mani- 
bhadra of Yaksas, Bhima and Mahabhima of Rdksasas, Prati- 
rupa and Apratiriipa of Bhutas, and Kala and MaKdkdla of 
Pihdcas. 

^watft’arrci arr n » N 

Kayapravicdrd d aikdnat (7) 

7, Up to Aihdna Kalpa they enjoy copulation. 

__ Pravicdra is copulation (sexual union). Kdyena means bodily. 
Ah denotes limit. The words are given separately and not in 
a compound for the sake of clarity. The Residential devas 
and others up to those in Aihdnakalpa enjoy sexual pleasure 
like human beings, as they are actuated by karmas causing 
affliction and uneasiness. 

What is the nature of happiness of the others ? 

5WT: » * II 

Sesdh sparkarupa&abdamanaty'Pravicdrdfy (8) 

8. The others derive pleasure by touch, sight, sound and 
thought. 

Sesa means the others. Who are the others ? Kalpavdsi 
devas. Sparka, rupa, habda and mana form a dvandva compound 
i Saptaparna is the name of a tree having bunches of seven leaves. 
Asjttpada (octopede : an eight -footed animat) is the name of a fabulous animal 
having eight legs. These two words are given as illustrative words to explain the 
compound d-jindra. 
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of sparkarUpababdamanathsi . Tesu pravicaro yesam te sparka- 
rupakabdamanafypravicarafy (which is a bahuvrihi compound). 
The compounds in the phrase are of two kinds, dvandva and 
bahuvrihi . How are these to be taken 1 Without contradic- 
ting the authority of the holy scriptures. Why is 'pravicard' 
mentioned again ? It is in order to convey what is intended. 
What is it that does not contradict the scriptures ! In Sanat- 
kutndra and Mahendra kalpas the devas as well as devis 1 derive 
the highest pleasure by mere touch of the body. In Brahma , 
Brahmottara, Laniava and Kapistha Kalpas, the devas experi- 
ence the highest pleasure by looking at the charming and lovely 
forms and the beautiful and attractive dress of devis. In 
Sukra, Mahabukra, Satara and Sahasrara Kalpas, the devas 
derive the highest enjoyment by listening to the sweet songs, 
the gentle laughter, the lovely words and the pleasant sounds 
of the ornaments of their devis. In Anata, Prdtiata, Arana 
and Acyuta Kalpas the devas get the utmost pleasure the 
moment they think of their devis. 

What is the nature of happiness of the rest ? 

ii 

Pare apravicarafc (9) 

9. The rest are without sexual desire. 

Para includes all the remaining celestial beings. Apravtcara 
is intended to indicate the highest happiness. Copulation 
( pravicara ) is merely a palliative for pain. In the absence of 
pain or uneasiness they enjoy the highest happiness incessantly. 

What are the ten classes of devas of the first order ? 

|| Jo || 

•O * 

Bhavanavasino asurandgavidyutsuparrfdgm 

vatastanitodadhidvlpadikkumarah (10) 

10, The Residential devas comprise Asura, Naga, Vidyut, 
Supartfa, Agni, Vata, Stanita, Udadhi, Dvipa and Dikkumaras . 

Those who live in mansions are called Residential devas. 
> devis : the wives of devas, i. e. celestial women. 
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This is the common name of the first order of celestial beings. 
Asura etc. are special names acquired by special name k arm as, 
All celestial beings are of the same appearance (age) and 
nature as at birth. Still these beings appear as youth by 
their dress, ornaments, weapons, conveyance, animals they 
ride on, sport, etc. Hence they are designated kumaras by 
common currency. It is added to every one, as Asurakumaras 
and so on. Where are their mansions ? The mansions of 
Asurakumaras are in the Pahkabahula part of the first infernal 
region. The dwelling places of the other nine classes of 
kumaras are in the upper and lower strata of Kharaprthivibhaga , 
leaving out 1,000 yojanas in each of these. 



The common and special names of the second order of devas 
are mentioned in the next sutra. 




II II 

Vyantarafy kinnarakimpurusaniahoragagandharva- 

yaksaraksasabhulapi&dcafy (11) 

11. The Peripatetic devas comprise Kinnara, Kimpurusa, 
Ma.hora.ga, Gandharva, Yaksa, Raksasa, Bhuta, and Pisaca 

classes. 

The common, meaningful designation of these eight classes 
of devas is Peripatetic (V yantara) , that is those having habita- 
tions in various places. Their eight divisions must be under- 
stood to arise from special name karmas. Where are their 
dwelling places ? The dwelling places of seven classes of 
tbe Peripatetic devas are in the upper hard part beyond the 
innumerable islands and oceans. The Rdksasas reside in the 



Pahkabahula region. 



The general and specific names of the third order are men- 
tioned next. 

y y II ^ II 

Jyotiskah suryacandramasaugraha 

naksairaprakirnakaldrakakca (12) 

12. The Stellar (luminary) devas comprise the sun, the 
moon, the planets, the constellations and the scattered stars. 
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As -these are endowed with light, these five are called by the 
significant general name of luminaries. The sun etc. are 
particular names derived from name karmas. The mention 
of the sun and the moon is intended to indicate their impor- 
tance. On what account are these important ? These are 
important on account of their brilliance etc. Where are their 
abodes ? The stars which are the lowest among the luminous 
bodies rotate at a height of seven hundred and ninety yojanas 
from level earth (sea level). The suns rotate ten yojanas 
higher. The moons rotate eighty yojanas higher still. Four 
yojanas higher up are the constellations. Four yojanas above 
these are the planets called Budhas (Mercury). Three yojanas 
above these are Sukras (Venus). Three yojanas above these 
are Bfhaspalis (Jupiter). Three yojanas above these are 
Angarakas (Mars). Three yojanas still higher up are Sanaik- 
caras (Saturn). This space spread over by these luminaries 
(Stellar devas) is one hundred and ten yojanas thick and is 
transversely (horizontally) of the extent of the innumerable 
islands and oceans up to the humid atmosphere. This has been 
mentioned in the scriptures. 

“ Over this level earth, at a height of seven hundred and 
ninety yojanas, are the stars. Ten yojanas higher up is tho 
sun. Eighty yojanas above it is the moon. Again four yojanas 
higher up are the constellations, and four yojanas above these 
is Mercury. Further above, at intervals of three yojanas, are 
the planets, Venus, Jupiter, Mars and Saturn.” 

The movement of the luminary bodies iB described next. 

R « n 

Merupradaksina nityagatayo nrloke (13). 

13. In tbe human region they are characterized by inces- 
sant motion around Meru. 

Merupradaksina means motion, round Meru. This phrase is 
intended to indicate the correct direction of the motion from 
left to right and dispel any view of the opposite direction. 
Nityagataya is intended to convey uninterrupted and conti- 
nuous motion. ‘In the human world’ specifies that these are 
15 
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OOITVENTIONAL TIME 



of constant motion within the extent of the two continents 
and a half and the two oceans, and not outside this limit. 

Now, there is no cause for the motion of the heavenly oars 
of Stellar devas. Hence there oan be no motion. No. The 
reason advanced is fallacious, as it is incongruous. The heavenly 
cars are in motion, being impelled by the class of devas ( Abhi - 
yogyas ) who take pleasure in motion. If it be asked why they 
should enjoy constant motion, the reply is the fruition of 
karmas is strange. The fruition of their karmas is by motion. 
This is the reason why they derive pleasure in oontinual motion. 
Though the Stellar devas revolve round Meru, they revolve 
at a distance of 1,121 yojanas from Meru. 

Conventional time is related to the motion of the luminary 
bodies. This is mentioned in the next sutra. 

cT^T: II It 

Talhrtdfy kalavibhagaft (14) 

14. The divisions of time are caused by these. 

The word tad is intended to indicate the Luminary devas in 
motion. Time cannot be measured either by mere motion or 
by the mere luminaries (without motion), for time will then be 
non-perceptible and unchangeable. Time is of two kiudB, real 
and conventional. Conventional time consists of samaya 
(instant), avail, etc. The divisions of conventional time are 
determined by the Stellar devas in motion. And it is the 
means of ascertaining what has not been ascertained, namely 
real time. Beal time is different and it is explained later on. 

The next sutra is intended to state that the luminary bodies 
elsewhere are fixed. 

jfosfeRTTJ It ^ It 

Bahi ravast hi tafy (15) 

15. They are stationary outside. 

‘Outside’ is mentioned. Outside what? Outside the human 
regions. How is it conveyed ? The case changes according to 
the meaning (Nfloke becomes nflokat). Now, does not incessant 
motion in the human regions imply that they are stationary 
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elsewhere ? Hence this sutra is unnecessary. It is not so. 
What is the reason ? It is not established that the lnminaiy 
bodies exist and that they are stationary beyond the human 
region. In order to establish both these things, it is mentioned 
that they are stationary outside. This sutra is intended to 
preclude motion in the opposite direction and occasional 
motion. 

The general name of the fourth order is mentioned next. 

VlfaW: ii ^ II 

V almanikafy <10) 

16. The Heavenly Beings (V aimanikafy) . 

The word Vaimanikah is intended to indicate a new section 
or topic. It is for conveying the idea that what is mentioned 
hereafter relates to the heavenly beings. Those which make 
the beings residing in them feel as possessing merit are called 
Vimanas. And those who live in Vimanas are Vaimanikas. 
The Vimanas are of three kinds, namely Indraka, Sret}i and 
Puapaprakirqaka. Among them Indraka Vimanas are in the 
middle like the Lord (Indra). Srenibaddha Vimanas are those 
which are Bituated in the four directions like the rows of space- 
points. Those, which are scattered like flowers in the inter- 
mediate points of the compass, are called Puspaprakiriiakas^ 

What are the divisions of Vaimanikas ? 

q s wwfl ara H n 

Kalpopapannah kalpatitakca (17) 

17. Those born in the kalpas ‘ and beyond the kalpas. 

Vaimanikas are of two kinds, those born in the sixteen 

HeavenB or Kalpas and those born beyond these. 

How are these situated ? 

ft || (I 

Uparyupari (18) 

18. One above the other. 

Why is this mentioned ? It is in order to preclude transverse 
> Tbe kalpas are tbe habitations of devas from Saudharma prior to 
<jra.ivtyak*t. Refer to sutras 19 and 23. 
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position. These are not transverse like the stellar bodies. Nor 
are these in an uneven manner like the habitations of the 
Feripatetio devaB. It is described ‘one above the other'. What 
are these ? These are kalpas. 

If so, in how many celestial cars ( kalpavimanas ) do these 
devas reside ? 

Saudharmaiidnazdnaikumdramdhendra.br ahma 
bra hmottaraldnlava kdpisthaiukramahd iukraiatdra 
sahasraresvanatapranatayoraranacyutayornavasu 
grai veyakesu vijayavaijayantajayantap a rap tesu 

sarvdrthasiddhau ca (19) 

19. In Saudharma, Aiidna .Sanatkumdra, Mdhendra, Brahma, 
Brahmottara, Ldntava, Kdpisjha, Sukra, Mahaiukra, Satdra, 
Sahasrara, In Anala, Pranata, Arat}a, Acyuta, in Navagriveyakas , 
in Vijaya, Vaijayania, Jayanta, Apardjita and in Sarvarlha- 
siddhi also. 

How are Saudharma and the rest called kalpas 1 These are 
called kalpas by the addition of the suffix ‘an’ with four mea- 
nings or naturally. How are these the names of the lords ? 
Naturally or by association. How is it ? It is as follows. 
Sudharma is the name of the council chamber. That which has 
this chamber in it is called Saudharma Kalpa, Here the suffix 
‘at}‘ in the sense of ‘it is in this’ is added. The lord_who is 
associated with this kalpa is also called Saudharma. liana is 
the natural name of the lord. That which is the habitation of 
liana is Aiidna. The suffix ‘at}’ in the sense of ‘his habitation’’ 
is used here. By association with it the lord also is called 
Aiidna. Sanatkumdra is the natural name of the lord. 'An‘ is 
used in the sense of ‘his habitation’. Sanatkumdra Kalpa. By 
association with it the lord also is called Sanatkumdra. 
Mahendra is the natural name of the lord. The kalpa which is 
his habitation is Mdhendra. By association with it the lord 
also is called Mdhendra. Similarly it must be understood with 
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regard to the rest. The Arrangement mast be understood in 
acoordanoe with the scriptures. Therefore, the kalpas must be 
taken in pairs along with ‘one above the other.* The first 
pair consists of Saudharma and Aikand Kalpas . Higher up are 
Sanatkumara and Makendra, higher still Brahma and Brahmol~ 
tara, and still higher Lantava and Kapistha. Higher up are 
Sukra and JA.ahakuk.ra, higher still Satara and Sahasrara, 
higher still Aratja and Acyuta. At the top and at the bottom, 
each kalpa must be understood to have one lord. In the middle 
there is one lord for every two kalpas. This is the purport. 
There are four lords for the four kalpas of Saudharma, Aikdna, 
Sanatkumara and Mahendra. There is one lord named Brahma 
for the two kalpas of Brahma and Brahmottara. Lantava is the 
lord of Lantava and Kdpisfha Kalpas. Sukra is the lord of 
Sukra and Mahdkukra Kalpas. Satara is the lord of Satara and 
Sahasrara Kalpas^ There are four lords for the four kalpas of 
Anata, Prarjata, Aratpa and Acyuta. Thus there are twelve 
lords for the devas. residing in the kalpas. 

Mount Meru of Jambudvlpa is embedded in the earth to a 
depth of 1,000 yojanas and is 99,000 yojanaB high. Below it is 
the lower world. That which extends transversely within this 
range (namely the height of Mount Meru) is the transverse 
world. Above it is the upper world. The crest of Meru is of 
the height of forty yojanas. And the celestial oar called 
Rjuvimdna, the Indr aka of Saudharma Kalpa, is only one hair’s 
breadth from the crest of Mount Meru. Other details must be 
ascertained from Lokdnuyoga. Why is the word nava men- 
tioned separately as naiiasu graiveyakesu 1 It is intended to 
indicate that there are other nine vimdnas called Anudika 
Vimdnas. By this the Anudiias must be understood to have 
been included. 

The next Butra describes the characteristic differences of 
Vaimdnikas from one another. 

I** II v> II 

Slhitiprabhavasukhadyutilekyavikuddhindriya - 

vadhi vi §aya t o adfukah (20) ' 
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20. There is increase with regard to the lifetime, power, 
happiness, brilliance, purity in thought-colouration, capacity 
of the senses and range of clairvoyance. 

Owing to the fruition of life-karma acquired by oneself, the 
soul’s association with the body in a particular birth is called 
lifetime. Capacity to confer benefits or inflict pain on others 
is superhuman power. Enjoyment of sensuous pleasures is 
happiness. The splendour of the body, the dress and the orna- 
ments constitute brilliance. The thought-complexions have 
been mentioned. Lekydvikuddhi is the punty cf the thought- 
complexions. Indriydvadhivisaya means the capacity of the 
senses and the range of clairvoyance. The suffix ‘tasi’ denotes 
that they are superior in these respects. The Vaimdnikas 
higher and higher up are superior to those lower and lower 
down with regard to lifetime and so on. 

Increase with regard to lifetime etc. may extend to move- 
ment etc. The next sutra is intended to preclude such an 
unwarrantable interpretation. 

tffaT: II Jit I* 

Gatikariraparigrahdbhimanato hinah (21) 

21. (But) there is decrease with regard to motion, stature, 
Attachment and pride. 

Motion is the cause of movement from one place to another. 
Th* body it the transformable body. Attachment is fondnoBB 
for worldly things owing to the fruition of greed. Pride is 
haughtiness or self-conceit arising from the passion of pride. 
These grow less and less in the case of Vaimdnikas higher and 
higher Up. The fondness for pastime in other places becomes 
less. Hence higher and higher up there is less movement in 
the case of the celestial beings. The Btature of Saudharma 
and Aisdna devas is seven oubifcs, that of Sdnatkumdra and 
Mdhendra -six, that of Brahma , Brahmotlara, Ldniava and 
Kdpistha five, that of Sukra, Mahdhukra, Satdra and Sahasrdra 
four, that of Anata and Prdttala three and a half, that of 
Arana and Acyuta three, that of the lower Graiveyakas two and 
a half, that of the middle Graiveyakas two, that of the upper 
Graiveyakas and Anudi&avimdnas one and a half and that of 
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the rest ( Anuttaravimanas ) one onbit. Higher and higher *p 
the attachment relating to habitation, dress, retinue, and 
possessions is less and less. Similarly, higher and higher 
{Hide also is less and less, as the pasBions grow less and less. 

The rule concerning the though t-colouration of the first 
three orders has been mentioned earlier. Now the rule concern- 
ing that of the fourth order is given below. 

ft Vi ft 

Pitapadmakuklalekya dvitrikesesu {22) 

22. In two, three and the rest (they are of) yellow, rose 
(pink) and white thought-complexions. 

Yellow and pink and white are yellow, pink and white. 
Those who have yellow, pink and white complexions are called 
yellow, pink and white oomplexions. How are the last sounds 
of pita, padma and hukld made short in the sutra 1 This takes 
place according to the rule of autlarapadikam 1 . According to 
this rule, madhyamd becomes shortened to madhyama in 
"drutdydm taparakarane madhyamavilambitayorupasathkhya- 
nam.” Otherwise pita and padma and kukla are coloured 
objects. Those who have thought-oomplexionB like those are 
p itapadm akuklalekyah . 

Now what complexion is for whom ? Saudharama and Atkdna 
devas are coloured by yellow thought-complexion. Sdnat- 
kumdra and Mdhendra devas are coloured by yellow and pink 
thought-complexions. Those in Brahma, Brahmottara, Ldniava 
and Kdpiafha Kalpas are actuated by pink thought-complexion. 
The devas in Sukra, Mahakukra, Satara and Sahasrdra Kalpas 
are actuated by pink and white thought-complexions, and those 
from Anata onwards by white thought-complexion. Even here 
the devas in Anudiha and Anuttara Vitndnas are actuated by 
pure white thought-complexion. Now, the mixing up of two 

l Anttarapadiham is a compound in which the sense of the last member 
is the chief one. In such compounds the end-vowels of all the words but the last 
one become short, by the words taking their corresponding masculine forma For 
instance, druid madhyama viiambiid matrah become drutamadhyamaitilamtnt^ 
mdtrdh (mdtrs ; a prosod ial instant; a measure of time in music). Similarly, 
the end-vowels of pits, padma, and suhta become shortened in the compound 

pi tapadmasuMaltsydh, 
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complexions is not mentioned in the sutra. Why, then, are 
these taken together ? It is because of association according 
to worldly usage. For instance when we say, ‘Those with 
umbrellas march’, it refers also to some without umbrellas 
among them. Similarly, one of the two mixed thought-complex- 
ions is mentioned here &1bo. How is this interpretation 
indicated in the sutra ? It is taken aB follows. In the first two 
pairs of kalpas the yellow thought-complexion oocurs. With 
regard to Sanatkumara and Mdhendra Kalpas the pink thought- 
complexion is not expressly mentioned but implied. In tbe three 
pairs of kalpas commencing with Brahmaloka the pink thought- 
complexion prevails. With regard to Sukra and Mahdhukra the 
-w.hite thbught-complexion is not explicitly stated. In the other 
kalpas from Satara onwards the white thought-complexion 
prevails, as the pink thought-complexion is not expressly men- 
tioned. Thus there is no fault in the interpretation given. 



Kalpas have been mentioned. What are kalpas ? 

55TT: N V! ft 

Prdggraiveyakebhyafa kalpah (23) 

23. Prior to Graiveyakas are the kalpas. 

It is hot known wherefrom the kalpas commence. Hence 
Saudharma etc. are taken over (from sutra 19). By this it 
means that Saudharma and the rest up to Graiveyakas are the 
kalpas. It also follows that the others are beyond the kalpas. 



Where are Laukdnlikas included ? Among Kalpavasis. How 



is it ? 



Brahmalokdlaya laukantikah (24) 



24. Brahmaloka is the abode of Laukdnlikas. 



~Alaya is that in which one dwells, that is abode. Those who 
have Brahmaloka aB their abode are Laukantikas. If so, it 
would include all the devaa residing there. No. The word is 
taken in its etymological sense. Brahmaloka is Loka. Lokdnta 
is its end or border. Those who are born there are called 
Laukantikas and not all. Their abodes are situated in the 
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of Brahmaloka. Otherwise, that which is diffused with 
birth, old age and death is loka, that is samsara. Lokanta 
means at the end of it. Those who are at the end of samsara 
(t ransmigration) are called Laukantikas. All of them have 
come to the end of transmigration 1 . Coming down from there, 
they take one birth and attain beatitude. 

They have been mentioned in general. Their divisions are 
mentioned next. 

i 15?nsnqrft^T^ II W || 

Sarasvatadityavaknyarunagardatoyatusi/avya- 

bddhdristdhca (25) 

25. They are Sarasvata, Adilya, Vahni, Arutta, Gardatoya, 
Tusita, Avydbadha and Arista ( groups). 

Where do these dwell? These eight classes of devas reside 
respectively in the eight directions of the east, the north, etc. 
The abode of Sarasvata group is in the north-eastern direction, 
that of Adilyas in the east, that of Vahni in the south-east, 
that of Aruna in the south, that of Gardatoya in the south- 
west, that of Tusita in the west, that of Avydbddha in the 
north-west and that of Arista in the north. The particle ’ca’ 
is intended to include two groups of devas between each pair 
of thoBe enumerated. It is as follows. Between Sdrasvalas 
and Adilyas are Agnydbhas and Surydbhas. Between Adilyas 
and Vahnis are Chandrdbhas and Satydbhas. Between Vahni s 
and Arunas are Sreyaskaras and Ksemahkaras. Between Arunas 
and Gardaioyas are Vrsabhestas and Kamacaras. Between 
Gardatoyas and T usitas are Nirmanarajas and Diganlaraksitas . 
Between Tusitas and Avydbadhas are Atmaraksitas and Sarva - 
raksitas. Between Avydbadhas and Aristas are Maruts and 
Kas«s. Between Aristas and Sdrasvalas are A&vas and Vi&vas. 
All these are independent, as there is no inequality among 
them. They are celestial sages, as they are devoid of longing 

1 They are born in the middle world in the regions of labour and they 
attain liberation, as liberation is possible only in this terrestrial world of human 
effort. In the lands of paradise and in celestial regions, the desires are fulfilled 
instantaneously without any effort. Hence there is no room for labour and 
endeavour. 

16 
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for sensual pleasures. They are worthy of veneration by other 
devas. They are well- versed in the scriptures of fourteen 
pUrvas . They are intent on strengthening the reBolve of the 
Tirthathkaras at the time of their renunciation. 

It haB been said that Laukdntikas come down from heaven, 
take a single birth and attain liberation. Is there any such 
rule relating to the liberation of other devas ? 

II ll 

Vijaya disu dvi car amah (26) 

26. In Vijaya and the others the devas are of two final 
births. 

Adi means of that sort. By this Vijaya , Vaijayanta, Jayanta, 
Aparajita and the nine Anudiha Vimdnas are included. What 
is meant by ‘of that sort 1 ? They are supreme lords and 
' are born with right belief. It is argued that Sarvarthasiddhi 
also is included here. No. They are of superior excellence. 
And from the etymological meaning of the word, they are of 
one birth, that is reincarnated only once. The final body is with 
reference to human birth. Those who take two human births 
are called dvicaramas. They come down from Vijaya etc. and 
they are born as men without any fall in their right faith. 
They practise restraint as saints and are born again in Vijaya 
etc. Again they come down, are born as men, and attain 
liberation. Hence they are described as of two births, 

While describing the dispositions consequent on the rise of 
karmaB, the disposition of the animal state of existence has 
been mentioned. Again, while describing the duration of life, 
the sutra, ‘Also of the animals’ has been added. What are 
animals ? . 

II R\S II 

Aupapddikamanusyebhyak keSastiryagyonayah (27) 

27. The beings other than celestial, infernal and human 
beings are animals. 

Aupapadikas are celestial and infernal beings. The human 
beings have been described, while mentioning that human 
beings live within Mdmisottara. The rest are the transmigra- 
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ting souls other than these. They are bom as animals. Just 
as in the case of celestial beings and the others, the regions of 
subhuman beings must also be described. But they are spread 
throughout the universe. Hence their regions are not men- 
tioned. 

The lifetime of infernal, human and subhuman beings has 
been described. That of devas has not been described, and 
hence it has to be described. First the lifetime of the first 
order of devas— namely the Residential devas— is mentioned. 

li ^ II 

Si/utirasuranagasuparnadvipakesanam sugar o- 

pamalripalyopamarddhahlnamitab (28) 

28. The lifetime of Asura, Naga, Suparna and Dvipa kuma- 
ras and the rest of the Residential devas is one sugar opama, 
three palyas, two and a half paly as, two paly as, and one and 
a half palyas. 

Asura and the others are taken respectively with sagaropama 
and the rest. This is the maximum duration. The minimum 
is mentioned later. It is as follows. The lifetime of Asuras is 
one sagaropama, that of Ndgas three palyas, that of Supart^as 
two and a half, that of Dvlpas two, and that of the other six 
classes one and a half palyas. 

The lifetime of Vyantaras and Jyoiiskas (the Peripatetic and 
the Stellar devas) is to be described next in the regular order. 
But these are passed over and that of the Vaimanikas is des- 
cribed next. Why? Their (that of the Peripatetic and the Stellar 
devas) lifetime is mentioned briefly later on. Among the kalpaa 
the lifetime of the devas in the first two kalpas is mentioned 
in the next sutra. 

arf^% n ^ n 

Saudharmaikdnayoht. sagaropame adhike (29) 

29. In Saudharma and Aikctna Kalpas the maximum life- 
time is a little over two sagaropamas . 

Sagaropame is dual. Hence the meaning is two sagaropamas 
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'More’ is the governing rule. Up to what does it apply ? Up 
to Sahasrara. How is this ascertained ? From the particle 
Hu' in the later sutra. It follows that the lifetime of Saudharma 
and Aikana devas is a little over two sagaropamas. 



What is the lifetime of the next two ? 

sra it n 

Sdnatkumdramdhendrayoh sapta ( 30 ) 

30. In Sanatkumara and Mahendra seven. 

The maximum lifetime of devas in these two kalpas is a 
little over seven sagaropamas. 



The lifetime of devas from Brakmaloka. to- Acyuta Kalpa is 
indicated next. 



31. 




H M It 



Tr isaptanavaikddaka.tr ayodakapancadakabhir adhi- 

kdni tu ( 31 ) 

But more by three, seven, nine, eleven, thirteen and 



fifteen. 

Seven is the subject in hand. It is added to three etc. Three 
added to seven, seven added to seven, and so on. Similarly, 
these must be taken'with two, two kalpas. T«’ is intended 
to indicate particularity. What particularity does it indicate ? 
‘A little over’ supplied from the previous sutra (29) is taken 
only with the first four and not the last two. It is as follows. 
The lifetime of devas in Brahma and Brahmotiara is a little 
over ten sagaropamas, that of devas in Lantava and Kdpi&tha 
a little over fourteen, that of devas in Sukra and Mahdhukra 
a little over sixteen, that of devas in Satdra and Sahasrara 
a little over eighteen sagaropamas, that of devas in Anata and 
Prdtfata twenty sagaropamas, and that of devas in Arana and 
Acyuta twenty-two sagaropamas. 



The lifetime of the reBt is mentioned next. 

* ll ** it 

Arandcyutddurddhvamekaikena navasu graiveyakesu 

vijayddigu sarvarthasiddhau ca (32) 
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32. Above Arana and Acyuta, In Navagraiveyakas , Vijaya, 
etc. and Sarvarthasiddhi , It Is more and more by one sagara. 

‘More’ is supplied. It must be taken thus, that is 'more by 
one and one'. Why is nine mentioned ? It is in order to 
indicate that in each Graiveyaka the lifetime is more by one 
sagara. Otherwise, the increase in the nine Graiveyakas would 
be only one. In V ijayadisu the word 'adi’ denotes kinds. By 
this the anudibas are included. Sarvarthasiddhi is mentioned 
separately, as there is no minimum. This is the purport. In 
the lower Graiveyakas twenty-three in the first, twenty-four in 
the second, and twenty -five in the third. In the middle Grai- 
veyakas twenty-six in the first, twenty-seven in the second and 
twenty-eight in the third. In the upper Graiveyakas twenty- 
nine in the first, thirty in the second and thirty- one in the 
third. In Anudibavimdnas thirty-two. In Vijaya and the 
others the maximum duration of life is thirty-three sdgaro- 
pamas. In Sarvarthasiddhi thirty-three only (no minimum). 

The minimum is mentioned next. 

arro it ** n 

Apard palyopamamaihikam (33) 

33. The minimum is a little over one palyopama. 

Palyopama has been explained. Apard is the minimum dura- 
tion of life. A little ov^.r palyopama. Of whom 1 Of Saudharma 
and Aibdna devas. How is it implied ? Prom the next sutra. 

The minimum of the rest is mentioned next. 

<7^: tpfqsrfs*Tif?T?T: il \\ 

Paratafy paratah pUrvapurvanantardfr (34) 

34. The maximum of the immediately preceding is the 
minimum of the next one (kalpa). 

' Parala ’ means higher up. The repetition indicates succes- 
sion. Similarly with regard to lower down. ‘More* is supplied. 
By thiB it must be taken thus. It has been said that the 
maximum lifetime in Saudharma and Aibdna is a little over 
two sdgaropamas. That is the minimum lifetime in Sdnat- 
kutndra and Mdhendra. The maximum lifetime of devas in 
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Sdnalkumdra and Mahendra is a little over seven sdgaropamas. 
And that is the minimum in Brahma and Brahmottara. Similarly 
with regard to the rest. 

The maximum lifetime of infernal beings has been described. 
The minimum has not been mentioned in the sutra. Nor is it the 
subject under consideration. Yet it is described here for the 
sa&e of brevity. 

srrcsauiT ^ n ^ li 

Narakaiyam ca dvitiyadisu (35) 

35. The same with regard to infernal beings from the 
second infernal region onwards. 

What for is ' ca ’ used ? It is for taking over the rule just 
mentioned. What is it ? The maximum of the immediately 
preceding is the minimum of the next one. From this the 
following meaning is inferred. The maximum lifetime of 
infernal beings in the first earth Ratnaprabha is one sagaro- 
pama. That is the minimum in the second earth Sarkara- 
f rabha. The maximum lifetime of infernal beings in the seoond 
earth is thr ee sdgaropamas. And that is the minimum in the 
third, namely Valukaprabha . 

Thus the minimum lifetime from the second Barth onwards 
has been mentioned. What is the minimum in the first ? 

I) % II 

Da&avarsasahasratpi prathamayam (36) 

36. Ten thousand years In the first. 

'The minimum lifetime’ is supplied. The minimum lifetime 
in the firBt earth is ten thousand years. 

What is the minimum lifetime of the Residential devaa 1 

ii n 

Bhavanesu ca (37) 

37. In the Residential regions also. 

What does ' ca ’ signify ? It is intended to include the present 
subject. Therefore, it follows that the minimum lifetime 
of the Residential devas is also ten thousand years. 

If so what is the minimum of the Peripatetic devas ? 
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WIHKHUl It \t It 

Vyantaraffam ca (38) 

38, Of the Peripatetic also. 

The word 'ca is intended to include the present subjeot. 
Therefore, it is understood that the minimum of the Peri- 
patetic devas is also ten thousand yearB, 

What is the maximum lifetime of these ? 

to ii n 

Para palyopamamadhikam (39) 

39. The maximum is a little over one palyopama. 

The maximum lifetime of the Peripatetic devas is a little 
over one palyopama , 



Now the maximum lifetime of the Stellar devas has to be 
mentioned. 

II yo || 

Jyotiskanaih ca (40) 

40. Of the Stellar devas i also. 

'Ca’ is intended to supply what has been mentioned above. 
So it is to be taken in this manner. The maximum lifetime 
of the Stellar devas is a little over one palyopama. 



What is the minimum ? 

MswilS’lTT || || 

Tadasfabhago apara ( 41 ) 

41. The minimum is one-eighth of it. 

One-eighth of a palyopama is the minimum lifetime of the 
Stellar devas. 



Now special mention has been made of Laukantikas. But 
their lifetime has not been particularized. How muoh is it ? 

wifnr II vjr ii 

Laukantikanamastau sagaropamaryi sarveSam (42) 
42. Eight sagaropamas for all Laukantikas. 

All these Laukantikas are of white thought-complexion. 
Their stature is five cubits. 

» The Stellar celestials include the planets also. Refer to sutra 12. 




CHAPTER V 

THE CATEGORY OF THE NON-LIVING 

The substance of soul ( jiva ), one of the subjects of right 
faith, has been explained. Now, we have to investigate the 
substance of non-soul (the non-living or ajivas). The names and 
the categories (divisions) of the non-soul are mentioned. 

l H 

Ajlvakaya dharmadharmakakapudgalah (1) 

1. The non-soul substances (bodies) are the medium of 
motion, the medium of rest, space and matter. 

The term ’kaya is derived from ‘body’. Here it is applied 
on the basis of analogy. The non-soul substances are called 
bodies on the analogy of the body of a living being. In what 
respect is there analogy ? Just as the body is a conglomera- 
tion of matter, so also there is manifoldness of space-points in 
the medium of motion eto. Hence these substances also are 
called bodies. Ajivakca (the non-soul substances) and te kayahca 
(bodies) form ajivukayafy (the non-soul bodies). This is a 
compound formed of an adjective and a noun. It is argued 
that this type of compound has reference only to things which 
are discordant, such as nila and uipala in nllotpala (the blue 
lotuB). The reply is that herein also there is discordance or 
irregularity. For the word ‘non-soul’ applies to time also 
which is not a multitude, and the word ‘body’ refers to the 
soul also. What is the purpose of the word ‘ body ’? The 
word * body ’ is intended to indicate a multitude of space- 
points. The space-points of the medium of motion are a 
multitude. The multitude of space-points is indicated in 
sutra 8, which says that there are innumerable space-points 
in the medium of motion, the medium of rest and in a 
single soul. Why, then, Bhould the word * body ’ be included 
here to indicate the multitude of space-points? Here it is 
indicated in general. On the basis of this, it is determined 
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later that the space-points are innumerable and are neither 
numerable nor infinite. 

Besides these are called bodies in order to indicate that 
there is no multitude of space-points in time. Time is descri- 
bed later. To exclude space-pointB to time, the word ‘ body ’ 
(multitude) is mentioned here. The atom (the smallest indi- 
visible unit) is of the extent it pervades (i. e. one space-point), 
and it has no second Bpace-point. Hence the atom is said to 
have no space-point. Similarly, the atom of time too is of the 
extent of one space-point, and so it is said to have no space- 
point. 

These are called by the general name of non-soul, as the 
characteristic mark of the soul is absent in these. The parti- 
cular names dharma, adharma, dkaka and pudgala are Jaina 
•terminology. 

The word * substances ’ ( dravyas ) has been used in previous 
sutras. What are substances ? 

^ ii 

Dravyaifi (2) 

. 2. These (four) are substances (dravyas). 

That, which is attained through its own, or attains its 
own, modifications without violating its nature, is a substance. 
Some Bay that substance (dravya) is that whioh possesses 
substancenesss ( dravyatva ), but their separate existence is 
not proved. The association of the stiok and the man takes 
place, as they exist separately. But the substance and its 
quality do not exist separately in that manner. If there can 
be union even of two things which do not exist separately, 
there can be union of a non-existent lotuB and the sky, and 
of a normal person and a second head. 1 If separate existenoe 
is admitted, then the invention of the quality of a substance 
(substanceness) ia useless. 

Some others say that a collection of qualities is a substance. 
Even then, if there be no distinction between the qualities and 
1 That is, if union is admitted between two things which do not exist 
separately, then there must be lotuses in the sky and men with two heads. But 
these are not seen. 

17 
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the substance denoted by the assemblage of qualities, the 
name of substance is not justified. If the distinction be admit- 
ted, it is open to the same defeots pointed out above. 

But do not the same defeots apply to the definition, 
‘ that, which (attains attributes or is attained by attributes) 
undergoes modifications is a substance ’? No. For somehow 
both distinction and non-distinction are admitted between sub- 
stance and quality. Hence the name of substance is justified. 
Neither substance nor quality is perceived without the other. 
So substance and quality are not distinot. But the two are 
distinot from the point of view of names, ch&raoteriatio 
marks, usefulness, etc. Hence the medium of motion etc. are 
substances. The subjects under consideration, namely the 
medium of motion etc. are in the plural. Hence the plural. 
‘-dravyaqi ' is used in the sutra. It is contended that, if there 
is conformity with regard to number, there must be confor- 
mity with regard to gender also. (That is, it must be 'dravyafr' 
in conformity with 'pudgaldJ}’ in the first sutra.) 1 But this 
contention has no point. For words never change their usual 
gender. Therefore, the neuter plural form for dravya in the 
sntra is correct. 

The name dravya will apply only to the four mentioned in 
the first sutra. Hence the next sutra ib intended to include 
the other two. 

aftara it * II 

Jlvdkca (3) 

3. The souls also (are substances). 

The word 'soul' has been explained already. The plural is 
used to indicate the different classes of souls (souk at different 
stages of development) already described. The particle 'ea* is 
intended to supply the word 'substances* from the previous 
sutra. That is, the souls also are substances. Thus these 
along with time whioh is mentioned later constitute the six 
sub'stanoea. Now the definition of substance is given later as 
follows. ‘That whioh has qualities and modes is a substance.’ 
From that definition it follows that the medium of motion and 
i pudgalah is masculine plural, and dravySni is neuter plural. 
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the rest (i. e. the medium of rest, space, etc.) are substances. 
Then where is the need for enumeration of these as substances? 
The enumeration is for accurate determination. This excludes 
earth, water, etc., mentioned in other systems. For instance 
earth, water, fire, air and mind are included under matter. 
These are characterized by colour, taste, smell and touch as 
the sense of sight is. It is not true to say that air and mind 
do not possess colour, taste, etc. Indeed air possesses colour 
and so on, as it possesses touch like the pitcher and so on. If 
it be said that colour, taste and smell are absentia air because 
these are not perceived by the sense of sight, then it would 
lead to the negation o5f atdhis also L . Water is characterized 
by smell, as it possesses touch like earth. Fire also is charac- 
terized by taste and smell, as it possesses colour like earth. 
Similarly the mind also is of two kinds, the physical mind and 
the psychical mind. Therein the psychical mind is knowledge. 
And knowledge is ' the attribute of the soul. So it comes 
under soul. As the physical mind is characterized by colour, 
taste, smell and touch, it is a modification of matter. The 
physical mind is characterized by colour, taste, smell and 
touch; for it is the cause of knowledge like the sense of sight. 
Now, it is contended that sound (word) which is non-material 
is also the cause of knowledge. So the reason advanced is 
fallacious. But this is not true. Sound is material, for it is 
of the nature of matter. Again, it is contended that we do 
not see the air and mind producing the effect ( karyatvam ) of 
colour, taste, etc., as we do in the case of atoms. We say 
that such an effect can be produced in their case also. For we 
admit that all atoms can produce effects containing (all) 
colours, tastes, smells, etc. There are no atoms of the class 
of earth, water, fire or air. For all activity proceeds with the 
intermixture or blending of classes. Direction is included in 
space. Tho convention of east, west, etc., in the series or rows 
of the points of space is based on the rise of the sun etc. For 

i If imperceptibility implies non-existence, the existence of atoms also 
should be denied, as atoms cannot be perceived. But ail schools of thought 
admit the existence of atoms though imperceptible. Hence imperceptibility is 
£0 proof of non-existence. 
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instance, this direction is here. (The east is in this direction 
of sunrise.) 

The special characteristics of substances are described next. 

|| y || 

Nitydvasthitanyarupani (4) 

4. (The substances are) eternal, fixed in number and 
colourless (non-material). 

‘ Nityam ’ means eternal. It is formed from the verb ‘ ni ' 
with the addition of the suffix * tyah ’. 

The substances such as the medium of motion, the medium 
of rest, etc., never lose (are never dissociated from) their special 
characteristics of facilitating movement', rest, etc., and their 
common characteristics of existence etc. Hence these are 
eternal, because these are indestructible. It is stated later 
that to be eternal is not to lose its nature of permanence in 
change. Since the fixed number is not violated, the substances 
remain fixed in number, and do not at any time exceed the 
fixed limit of six. So these are said to remain constant. These 
are colourless as these do not possess colour (form). By nega- 
tion of colour, the accompanying attributes of taste, smell 
and touch also are negatived. Hence these are colourless, 
that is non-material. 

Just as the common characteristics of eternity and fixity in 
cumber characterize all substances, so non-materiality also 
would apply to matter. Hence the exception is mentioned. 

II K II 

Rupinah pudgalah (5) 

5. Things which have form constitute matter ( pudgalas ) 

Rupa means form. What is form? The effect of the aggre- 
gation of colour, taste, etc. is form. Things which have form 
are called material objects. Otherwise ‘ rupa’ is a word deno- 
ting a certain quality. And things which possess this quality 
are material objects ( riipins ). It does not however mean that 
taste, smell, etc., are excluded, as colour is inseparably connec- 
ted with these. The plural 'pudgalah' is used in order to 
indicate the different forms of matter, such as atoms and 
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molecules. These different forms of matter are described later. 
If it be admitted that matter is formless and one as premor- 
dial nature, (as in Sathkhya philosophy), it would contradict 
the manifold effects that are seen. 

Is each of the other substances such as the medium of motion 
divisible like matter ? No. 

3Tf 3TnKT?TT^3^TTfar \\ % (1 

-4 akasadekadravyaiii ( 6 ) 

6. The substances (mentioned in the first sutra) up to space 
are indivisible wholes (i. e. each is one single continuum). 

The particle Tr in the sutra denotes the limit. The sub- 
stances must be taken in the order in which these are mentioned 
in the sutra (1 ). Hence the medium of motion, the medium 
of rest and space are taken. The word ‘eka 7 denotes number, 
and it qualifies the word dravya. One and substance is one 
substance. If so the plural dravyani (substances) is unneces- 
sary. The reference to the medium of motion and the other 
substances implies the plural. It is argued that the principle 
of brevity is violated by the mention of dyavya (substance) in 
the sutra. It should be ‘ekaikam’ (each is one) instead of 
‘ ehadravydni ' (each is one substance). Still dyavya (substance) 
is included in the sutra, in order to specify that oneness (a 
single continuous extension) is with regard to substance. With 
regard to place, time and so on, each substance is innumerable, 
infinite and so on. It implies that the medium of motion or 
the medium of rest or space is not many in the manner of 
souls and forms of matter. 

Is there any other peculiarity with regard to these three 
substances ? 

II ^ II 

NiSkriyani ca ( 7 ) 

7. These three (the medium of motion, the medium of rest 
and space) are also without activity (movement). 

The mode of a substance arising from internal and external 
causes, which is the cause of its motion, is called activity. 
Niskriyayi means without activity or movement. The medium 
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of motion etc. are without such activity (movement). If so 
there can be no origination. Things like the pitcher are origi- 
nated (produced) by activity. If there is no origination, there 
can be no destruction. Hence the definition of all substances 
as characterized by origination, destruction and permanence 
cannot be held. No, it is not so. What is the reason? The 
presence of these can be established otherwise than by activity 
(movement). Though there is no origination by activity in 
the case of the medium of motion and the other two, it can 
be shown otherwise. It is thus. Origination is of two kinds, 
that is by internal and external causes. Origination by interna! 
cause is described thus. By the authority of the scriptures 
infinite attributes ‘ agurulghugnnas' , which maintain individua- 
lity of substances, are admitted. These undergo six different 
steps of infinitesimal changes of rhythmic rise and fall 1 
(increase and decrease). Origination and decay are established 
by these changes. External causes also produce origination and 
decay. The media of motion and rest are the causes of motion 
and rest of horses, cows and others, and space provides accom- 
modation to them. The latter (horses etc.) are different from 
instant to instant. Hence it follows that the former which are 
the cause of the latter are also different from instant to instant. 
Thus origination and decay are attributed. It is objected that, 
if the medium of motion and the other two are without activity 
(movement), then these cannot be the cause of motion, rest 
and accommodation of living beings and forms of matter. For 
only substances sueh as water characterized by activity are the 
cause of the motion and rest of fish and other objects. There 
is no contradiction. These substances simply help living beings 
etc. irt motion, rest, etc. just as the eyes. For instance, the 
eyes help in the sight of colour, but these are powerless in the 
case of a person whose mind is distracted 2 . If inactivity is 
admitted in the case of the medium of motion etc., it follows 

• This wavc-like process is a common and natural feature of all sub- 
stances, found in the atom as well as in the mass. 

* Dhuvma facilitates motion of objects which are impelled to move, but 
it does not itself impel them to move. It should be interpreted similarly with 
regard to adharma and akasa . 
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that the souls and the forms of matter are characterized by 
aotivity (movement). But activity cannot refer to time, as it 
is not the subject under reference. It is for this reaeon that 
time is not included along with these. 

The term 'kayo-' is included in the phrase ajlvakdyd (the 
non-living bodies). This indicates the existence of space-points. 
But the extent of space-points is not determined. The space- 
points are specified in the next sutra. 

Asathkhyeyafy pradekah dharmadharinaikajxvdndni (8) 

8. There are innumerable points of space in the medium 
of motion, the medium of rest and in each individual soul. 

What cannot be counted is innumerable. Innumerable is of 
three kinds, the minimum, the maximum, and that which is 
neither the minimum nor the maximum (i. e. midway between 
the two). Here the third variety of innumerable is implied. 
A space-point ( pradeha ) is the space occupied by an indivisible 
elementary particle (paramdnu )>. The medium of motion, 
the medium of rest and each soul have the same innumerable 
space-points. The media of motion and rest are co-extensive 
with the universe. The soul is of the same number of 
space-points as the other two. Still the soul is capable of 
contraction and expansion. So it occupies either a small body 
or a big one determined by its karmas. But, when the soul 
expands filling up the universe (prior to liberation), first the 
central eight points of the bou! occupy the centre of the place 
called extra vajra patala, which is underneath Mount Mandara. 
And then the soul spreads filling up the entire universe in all 
directions 2 . 

The units (space-points) of dkaka or space are mentioned 
next. 

(| e*, || 

Aka&dsydnantah ( 9 ) 

i Though the indivisible elementary particle is not the same as the atom 
(it is much smaller than the atom), the term ‘atom’ is used in the translation to 
denote the ultimate indivisible particle for the sake of simplicity. 

* See note on Kev*li-sam*dgHata on pages 13 and 102. 
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9. The units of space are infinite. 

Space pervades both the universe and the non-universe 1 . 
Infinite means endless. What is infinite 1 The space-points 
of akaka or space are infinite. The idea of space-points is to 
be understood as in the previous instance. 

The extent of space-points of non-material substances has 
been mentioned. Now the space-points of forms of matter 
must be ascertained. 

33C5$T5Tl?^ II II 

Samkhyeyasamkhyeya&ca pudgaldnam (10) 

10, (The space-points) of forms of matter are numerable 
and innumerable also. 

The particle ‘ca' in the sutra includes infinite times infinite 
also. Some molecules of matter have countable space-points, 
some others countless and yet others infinite space-points. It is 
contended that infinite times infinite should be mentioned in 
the sutra. But it is untenable. For the latter (infinite times 
infinite) is based on the former (infinite). Infinite is of three 
kinds, paritanantum, yuktanantam and ananlananlaih. 

All these are based on the infinite which is common. A 
contention arises. It is admitted that the universe iB of 
innumerable space-points. How, then, can the universe accom- 
modate molecules of infinite and infinite times infinite space- 
points ? It is contradictory. Therefore it cannot be infinite. 
No, there is no inconsistency here. The indivisible particles 
of matter are capable of taking subtle forms, and in such subtle 
forms even infinite particles of matter can find accommodation 
in one space-point. And their pervading capacity is also not 
affected. Therefore, there is no inconsistency in infinite particles 
of matter (in a subtle state) dwelling in one space-point. 

In the previous sutra the forms of matter [pudgalas ) are 
mentioned in general. Hence the space-points mentioned will 
i The space in which the other substances are found is called the 
universe or loka. The empty space outside the universe is called the non-universe 
or aloha. In the non-universe, space alone exists without the other five substances, 
namely the souls, the medium of motion, the medium of rest, matter and time. 
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apply also to the indivisible atom. The next sutra is intended 
to exclude the indivisible particle of matter. 

II It 

Natiofy ( 11 ) 

11. (There are) no space-points for the atom (indivisible 
unit of matter). 

There are no space-points for the indivisible unit of matter, 
as it is of the extent of one space-point. One space-point of 
(space) is considered without space-point, aa there is no 
splitting or division of space-point. Similarly the indivisible 
particle of matter is also of one space-point, and there can be 
no division of the spatial unit. Further there is nothing 
smaller than an anu (indivisible particle). So there can be no 
division of its space-point- 

The next sutra is intended to indicate the location of the 
medium of motion and so on. 

II \\ II 

Lokakakc avcigahah ( 12 ) 

12. (These substances— the media of motion and rest, the 
souls and the forms of matter — ) are located in the space of 
the universe. 

The substances mentioned such as the medium of motion 
are located in the space of the universe, and not outside it. 
If space is the support of the medium of motion and so on, 
what is the support of space ? The reply is that there is no 
other support for space. Space is supported by itself. Now the 
following contention arises. If another support is postulated 
for the medium of motion and the other substances, another 
support must be postulated for space also. If that is done, it 
will load to infinite regress. But it is not so. There is no 
substance which is more extensive than space, wherein it can 
be said to be located. It is infinitefold of all other categories. 
Hence, from the empirical point of view, space is said to be the 
receptacle (support) of the medium of motion etc. But, from 
the intrinsically genuine or exact point of view, all substances 
are situated in themselves. For instance, if some one asks 
18 
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another, ‘Where are you 1 ’ he gives the reply, ‘I am in myself.’ 
The effect of referring to these as the supporter and the sup- 
ported (the container and the contained) amounts to only this 
much. The medium of motion and the other substances do 
not exist outside the space of the universe. It is contended 
that the idea or state of the container and the contained 
applies only to things which come into existence one after the 
other. For instance the plums are in the basin 1 . In that 
manner space is not prior to the other substances such as the 
medium of motion. Hence, even from the empirical point of 
view, it is not proper to speak of space and the rest as the 
supporter and the supported. But this is not improper. The 
idea of the supporter and the supported applies even to things 
which come into existence at the same time. For instance, we 
speak of colour etc. in the pitcher and hands etc. in the body. 
Now what is the universe ? That is called the universe, wherein 
the substances such as the media of motion and rest are seen 
to exist. Space is divided into two parts, the universe-space 
and the non-universe-space. The universe has been described. 
Space in the universe is the universe-space. And beyond it is 
the infinite non-universe-space. The distinction between the 
universe and the non-universe is based on the presence of the 
media of motion and rest. If the medium of motion does not 
exist in the universe-space, there can be no certain cause of 
movement. And there can be no distinction of universe and 
non-universe. If the medium of rest does not exist, there can 
be no cause assisting rest. Things will not be stationary, or 
there will be no distinction of universe and non-oniverae. 
Therefore, owing to the existence of both the media of motion 
and rest, the distinction of universe and non-universe is 
established. 

The extent of their pervasiveness is mentioned next. 

twfenHfc ll n 

i The basin is prior to the plums. But from the Jaina point of view all 
substances are uncreated, self-existing and beginningless. Hence the question 
of space being prior to the other substances does not arise. Such a view is un- 
tenable from the Jaina standpoint. 
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Dharmadharmayofy krtsne (13) 

13. The media of motion and rest pervade the entire 
universe-space. 

The word ‘entire’ indicates all-pervasiveness. The media of 
motion and rest are not situated in the universe like a pitcher 
in a house. These two pervade the entire universe (without 
leaving any inter-space) in the manner of oil in the seaamum 
seeds. And these two interpenetrate without any obstruction, 
as these are possessed of the capacity of immersion 1 . 

The material objects having form are different from the 
□on-material substances such as the medium of motion. These 
extend from one unit of space to numerable, innumerable and 
infinite units of space. What is the nature of accommodation 
of material objects ? 

n ^y n 

Ekapradekadisu bhajyah pudgalandm (14) 

14. The forms of matter occupy (inhabit) from one unit 
of space onwards. 

The compound of one and unit of space is one unit of space. 
That, which has one unit of space as the beginning, is beginning 
with one unit of space. 

The accommodation of forms of matter in the space-points 
of akdba is in diverse ways. From the nature of the compound 
one unit of space is also taken. For instance, one elementary 
particle { paranianu ) occupies on" unit of space. Two particles 
either combined or separate occupy one or two units of space. 
Three particles either combined or separate occupy one, two 
or three units of space according to the nature of the mole- 
cular combination. Similarly, molecules of numerable, innumer- 
able and infinite atoms are accommodated in one, countable 
and countless units of space. Now, it stands to reason that 
the non-material substances such as the media of motion and 
rest can both be accommodated in the same place at the same 
time without obstruction. But how is it possible in the case 
of material objects ? It is possible even in the case of material 
1 This is possible because the media of motion and rest as well as space 
are non-material. 
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objects, as these are capable of immersion or condensation and 
of taking subtle forms. For instance, the lights 1 from several 
lamps in a room intermingle. It should be understood in this 
manner from the authority of the scriptures also. It has been 
said as follows. 

“The universe is densely (without inter-space) filled with 
several varieties of infinite times infinite forms of matter of 
subtle and gross nature in all the directions (i. e. horizontally 
and vertically).” 

What is the nature of penetration of souls in space ? 

sNwk. « V\ w 

AsamkhyeyohhagdAisu jivattam (15) 

15. The Souls inhabit from one of innumerable parts of 
the universe-space. 

‘In the universe-space’ (lokaka&e) is taken over from sutra 
12. The universe-space is divided into innumerable parts. 
Each part may be taken for a unit of space. The souls occupy 
from a single unit of space 2 onwards. For instance, one soul 
inhabits one unit of space. Similarly, one soul can permeate 
two, three, four, five units of space up to the extent of the 
entire universe. But all the souls taken together permeate 
the entire universe. Now a contention arises. If one soul 
ocoupies one unit of space, how can infinite times infinite souls 
with their several bodies find room in the universe-space, which 
is only of the extent of innumerable units of space ? It should 
be understood that the souls dwell in subtle and gross forms. 
The gross ones possess bodies which offer obstruction. But 
even infinite times infinite souls in a subtle state (the lowest 
category of souls with one sense only) along with their subtle 
bodies dwell even in the space occupied by a single one-sensed 
nigoda jiva. There is no obstruction among themselves and 
between them and the gross ones. So there is no contradic- 
tion in the fact of infinite times infinite souls residing in the 
innumerable units of space of the universe. 

i Light is a form of matter according to the Jaina view. 

* i. e. one/innumerable part of the universe-space. 
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It has been said that each soul is of the same units of space 
as the universe. How, then, can a soul reside in one unit of 
space (the universe- space divided into innumerable parts) ? 
Should not each soul permeate the entire universe ? 

II » 

Pradckasarnharavisarpabhyam pradlpavat (16) 

16. (It is possible) by the contraction and expansion of 
the space-points (of a soul) as in the case of the light of a 
lamp. 

The soul which is non-material somehow assumes material 
form on account of beginningless bondage. And it dwells in 
small or big bodies on account of its karmic body by contrac- 
tion and expansion as the light of the lamp. Therefore, the 
soul can dwell in one, two, etc. of the innumerable parts of the 
universe. The light of a lamp lit in an open space extends far 
and wide. But it extends only to the limit of a dish or a room- 
in which the lamp is placed. 

It is contended that the medium of motion and the rest will 
become one by their commingling with one another because 
of their reciprocal spatial interpenetration. But it is not so. 
Though there is reciprocal commingling of the substances, these 
do not give up their intrinsic nature. “All the substances inter- 
penetrate, they give space (accommodation) to one another, 
and they commingle with one another. Yet these never give 
up their own nature.” 

If so let the distinction in their nature be mentioned. 

sfufafciteqi&rc: n ^ n 

Gatisthityupagrahau dharmddhartna.yorupa.kdr ah. (17) 

17- The functions of the media of motion and rest are to 
assist motion and rest respectively. 

Moving from one place to another is motion. The opposite 
of this is rest. Motion and rest are motion and rest. That 
which helps in motion and rest alone is assisting in motion and 
rest. The media of motion and rest constitute the subject. 
Assisting is assistance. What is it? Assisting in motion and 
in rest. 
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The media of motion and rest render assistance in facilita- 
ting motion and rest. If so the dual of npakara must be used. 
No. The word derived in a general sense does not give up its 
number even when it is associated with another word. For 
instance, “ The duty of an ascetic is austerity and study. 

It comes to this. Just as water facilitates the movement of 
fish, similarly the medium of motion facilitates the movement 
of souls and forms of matter tending to move. Just as the 
earth gives support to objects like the horse, similarly the 
medium of rest is the common medium of rest for souls and 
forms of matter tending to rest. It is contended that the word 
'upagraha in the sutra is unnecessary, as the word ‘upakara 
is sufficient. But it is not unnecessary, for it is intended to 
avoid misinterpretation according to the order of words. Other- 
wise it would be interpreted thus. The medium of motion 
assists the motion of souls, and the medium of rest assists the 
rest of matter. The word ‘upagraha’ is used in order to avoid 
such a misinterpretation. 

It should not be argued that the assistance rendered by the 
media of motion and rest can be attributed to space which is 
all-pervasive. For space has another function, and it gives 
room to ail substances including the media of motion and rest. 
If we attribute these several functions to space, then there 
can be no distinction of universe and non-universe. 

Again, it is contended that earth and water are capable 
of rendering assistance for motion and rest, and hence there 
is no use of the media of motion and rest. But it is untenable. 
The earth and water are special causes and the media of 
motion and rest are general causes. Moreover several causes 
produce a single effect. 

Another question is raised. Since the media of motion and 
rest are of equal potency, motion and rest will oppose each 
other and obstruct each other’s force. But it is not so, because 
the media of motion and rest are not active forces but only 
passive media. Nor should it be said that these do not exist, 
as these are not seen like the non-existent horns of a donkey. 

i The word duty (karyam) is used in a general sense, and it is singular, 
even when it is associated with austerity and study ( tapahsrutt which is dual). 
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For there is no difference of opinion among the learned of all 
schools of thought on this point. Indeed all men of wisdom 
admit the existence of objects visible and invisible. Farther, 
the reason advanced by the disputant is fallacious as far as 
we are concerned. For non-material substance’s such as the 
media of motion and rest are perceived by the omniscient with 
his perfect knowledge (knowledge par excellence). These are 
also understood by the saints well-versed in the scriptures 
from the teachings of the omniscient. 

If the existence of the media of motion and rest which are 
beyond the reach of the senses is established from their func- 
tions, from what function is the existence of invisible space 
to be inferred ? 

II It 

Akaiasyavagahafy (18) 

18. (The function) of space (is to) provide accommodation. 

‘Assistance’ (upakara) is supplied from the previous sutra. 
The assistance rendered by space is to give room to other 
substances such as souls and matter. Now, it is proper to say 
that space gives room to souls and forms of matter which are 
characterized by activity. But the media of motion and rest 
are inactive and eternally pervasive. And how can penetra- 
tion apply to these substances ? The objection is untenable, as 
penetration is established by convention. For instance, space is 
spoken of as pervading everywhere, although there is no move- 
ment. This is because Bpace exists everywhere. Similarly, 
though there is no penetration by the media of motion and 
rest, it is attributed conventionally as these permeate the 
entire universe-space. 

Another question is raised. If the characteristic of space is 
to give room for other objects, then there would be no obstruc- 
tion of objects such as Btones by steel, adamant and so on and 
of cows and others by walls etc. But there is obstruction. 
Hence it is destitute of the nature of giving room for other 
things. But this objection is untenable. The obstruction in 
the instances given is mutual between gross objects like steel 
and stones. So this does not affect the capacity of space to 
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give room to other objects. In the instances given, obstruc- 
tion is offered by the objects only and not by space. Further 
steel, wall, etc., are gross objects and they do not give room 
to each other. This is not the fault of space. Subtle forms of 
matter do give room to each other. If it is so, this is not the 
special characteristic of space, as this is present in others 
also. But there is no contradiction in this. 

The capacity to allow common accommodation to all 
substances is the special characteristic of space. It cannot be 
said that this characteristic is absent in the non-universe 
space, for no substance gives up its own inherent nature. 

The help rendered by space has been described. Then what 
is the help rendered by matter ? 

5lfk5n§3R:5n«JTPIT?TT: II Vk II 

Sariravahmanahpranapanah pudgalanam (19) 

19. (The function) of matter (is to form the basis) of the 
body and the organs of speech and mind and respiration. 

This is improper. What is improper ? To the question, 
‘What is the help rendered by matter 1’, the definition of 
matter is given, namely that bodies etc. are the modes of 
matter. No, it is not improper. The definition of matter is 
described later as that which is characterized by touch, taste, 
smell and colour. But here the help rendered by forms of 
matter to souls is described. The bodies such as the gross 
ones etc., have been described already. Some of them are 
invisible because they are subtle. Others are visible. 

The karmic matter which is the cause of these bodies is also 
included in the term bodies. Taking karma as matter, the 
forms of matter are said to render help to the souls (living 
beings). But some say that karma is non-material, as it has 
no form like space. Only gross bodies having forms can be 
considered material. But it is not so. Karma is material only, 
for its fruition depends on the contact of material objects. 
For instance, paddy etc. ripen on contact with water and 
other things which are material. In the same manner karmas 
also ripen in the presence of molasses, thorns, etc. Hence 




SPEECH IS NOT NON-MATERIAL 



145 



karmas must be ascertained to be material. 

Speech is of two kinds, physical and psychical. Therein 
psychical speech is material, as it arises on the destruction- 
cum-subsidence of energy-obstructing karmas and sensory and 
scriptural knowledge-obscuring karmas, and on the rise of 
physique-making karmaa of limbs and minor limbs. For in the 
absence of matter there can be no functioning of psychical 
speech. Matter prompted by the active soul endowed with this 
capacity takes the mode of speech. Hence physical speech is 
also material. Speech is the object of the sense of hearing. 
Why is it not the object of the other senses ? Just as the nose 
smells odour and is incapable of perceiving taste etc., similarly 
the other senses are incapable of grasping speech sounds. Is 
speech non-material l Xo. For it is perceived through tho 
senses composed of matter, it is obstructed by material objects 
like the wall and the others, it is intercepted by adverse wind, 
and it is overpowered by other material causes. 

The mind is of two kinds, physical and psychical. The psychi- 
cal mind characterized by capacity (for comprehension) and 
consciousness is material, as it is assisted by matter. Similarly, 
owing to destniction-eum-subsidenee of knowledge-covering 
and energy-obstructing karmas and the rise of name karmas 
of limbs and minor limbs, particles of matter transformed into 
mind assist the living beings tending to examining good and 
evil, remembering things, etc. Hence the physical mind also 
is material. It is contended by others that mind is a 
different substance, that it is bereft of colour (form) etc. and 
that it is of the size oi an atom. Hence it is improper to 
consider it as material. But this contention is untenable. 
How ? Is the mind connected with the senses and the soul or 
not ? If it is not connected, then it cannot be of assistance to 
the soul, nor can it be of use to the senses. If it is connected, 
then the atomical mind connected with one point cannot leave 
that point and be of use to the other parts (of the soul or the 
other senses). Xor can it be said to rotate like the potter's 
wheel on account of an invisible force, as there can be no such 
capacity. The invisible force (a<//\s/n) is admitted to be the 
19 
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attribute of the non-material and inactive soul. Hence it is 
also inactive. Being inactive itself, it cannot be the cause of 
activity elsewhere. For instance, the wind is endowed with 
activity and touch, and it is naturally the cause of the wafting 
of plants and trees. But this invisible force is quite different 
from it, and hence it cannot be the cause of activity. 

The soul wishing for the destruetion-cum-sub9idence of 
energy -obstructing karruas and the rise of name karmas of 
limbs and minor limbs, exhales air from the lungs, and it is 
called the breath of life {prana). The same soul inhales air 
from the atmosphere, and it is called the breath of inhalation 
( apana ). Thus these also are helpful to the soul, as these enable 
the soul to live- 

These — the mind, the exhaled air, and the inhaled air — must 
be understood to be material. How ? These meet with resis- 
tance etc. by material objects. The mind stops from function- 
ing by thunderbolt etc. which strike terror in the hearts of 
living beings. It is also overpowered by intoxicating liquor 
and the rest. Respiration is obstructed by covering the face 
with the palm or a cloth. It is also subjugated by phlegm. 
But a non-material substance cannot be obstructed or sub- 
jugated by material objects. It is from this that the existence 
of the soul is proved. Just as the motion of a puppet equipped 
with mechanical contrivances for moving the limbs signifies 
the agent who directs the motions, so also the activities such, 
as inhalation and exhalation prove the existence of the active 
soul. 

Are these alone the help rendered by forms of matter ? Or 
perhaps is there anything else ? 

II II 

Sukhaduhkhajiviiamaranopagraha^ca (20) 

20. (The function of matter is) also to contribute to plea- 
sure, suffering, life and death of living beings. 

Owing to the presence of the internal causes of karmas, 
which produce the feelings of delight and anguish, and in 
consequence of the ripening of external causes such as objects, 
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the disposition of agreeableness or affliction, is pleasure or pain. 
The continuance of respiration in a being owing to the presence 
of the age-determining karma is called living. The cutting off 
or destruction of respiration is death. Matter renders help to 
the soul in these respects. How ? These arise in the presence 
of material causes, It is contended that the word 'upagraha' 
in the sutra i9 unnecessary, as this section deals with 'upakara‘. 
But it is not unnecessary. It is intended to indicate the help 
rendered by matter to material objects. For instance, bronze 
is purified by certain ashes, water is purified by clearing nuts 
called kataka and steel is tempered with the help of water. 
The word ‘ca (also) is intended to include other effects. It 
sums up another help also rendered by matter. Just as bodies 
are constituted by matter, the sense-organs such as the eyes 
also are constituted by matter. 

After indicating the assistance given by matter, the help 
rendered by souls is described. 

'K+KllHSt II H 

Parasparopagraho jivanam ( 21 ) 

21. (The function) of souls is to help one another. 

The word paraspara means reciprocity of action. Paras - 
parasya upagraha means rendering help to one another. That 
is, the help rendered by the living to one another. What is it ? 
It iB mutual help between the master and the servant, the 
teacher and the taught. The master renders help to the 
servants by giving them money. And they serve their master 
by doing him good and protecting him from evil. The preceptor 
teaches what is good here and in the next world (birth) and 
makes his disciples follow his teachings. And the disciples 
benefit their preceptor by their devoted service. What is 
the purpose of the repetition of the word * upagraha’ 1 It indi- 
cates that living beings are also the cause of pleasure and 
pain, and life and death of one another. 

If every existing thing must be of help, what is the help 
rendered by time which is also existent ? 
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Vartan aparinamak riya h paratvaparatve ca kalasya (22) 

22. Assisting substances in their continuity of being 
(through gradual changes), in their modifications, in their 
movements and in their priority and non-priority in time, 
are the functions of time. 

The word Vartana 1 (feminine gender) is derived from the 
root ' vrtti * with the causal suffix ‘ nic ’ and the passive or 
abstract suffix ‘ yut Causes to be continued, continues, or 
continuance alone is continuity of existence. Substances such 
as the medium of motion subsist by their own nature in 
attaining their modes. This is not possible without help from 
an external cause, which is the characteristic of time. Hence, 
assistance in the continuity of being (through gradual changes) 
is the function of (real) time. What is the meaning of the 
suffix ‘nic’ ? The mode of a substance subsists. Time is causal 
in this activity. If it were so, time would attain activity. 
For instance we say, ‘The disciple studies, the preceptor helps 
him to study’. But there is nothing wrong in this. Even an 
auxiliary cause is spoken of as a causal agent. For instance, 
we say that the dried eowdung-fire causes the study of a 
disciple (in cold weather). Here the cowdung-fire is the auxi- 
liary cause. Similarly time is a causal agent. How is it ascer- 
tained as time ? 

There are particular activities, namely instant etc., and 
cooking etc. accomplished by instants etc. These are referred 
to as an instant of time, cooking time and so on by conven- 
tion. But, in this traditional usage of an instant of time and 
cooking time and so on, the name of time is superimposed. 

i The distinction between vartana and parinama is not likely to be 
understood by those who are not acquainted with the Jaina conception of 
permanence in change or identity in difference. Changes take place in ali sub- 
stances. and yet the substances as substances are permanent. For instance, a 
piece of gold may be minted into a coin or made into a ring, and thus it under- 
goes changes. But the gold as such is permanent. Continuity through changes 
is the characteristic of all substances. Both vartana and parinama mean changes. 
But vartana refers to imperceptible, minute changes that go on incessantly every 
instant in all substances, whereas parinama refers to great changes which arc 
perceptible to the senses and are called modes. See note on vartana on the next 
page for further details. 
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And this term ‘time’ signifies the existence of real time, 1 which 
is the basis of this conventional time. How ? 

What is secondary implies the real. The mode of a substance 
consists of the annihilation of a particular quality and the 
origination of another quality without vibration. The modes 
of the soul are anger and so on. The modes of matter are 
colour eto. The modes of the media of motion and rest and 
space are due to the rhythmic rise and fall caused by aguru- 
laghu guna. Movement is characterized by vibration. It is of 
two kinds, causal and natural. The motion of the cart etc. 
is causal, and that of the clouds etc. natural. Prior and 
posterior apply to time as well as to place. Here these apply 
to time, as this section deals with time. The help rendered 
to substances in their continuity of being etc. proves the exis- 
tence of time. It is contended that continuity of existence is 
sufficient, as modifications etc. are only subdivisions of it. 
But modifications etc. are not unnecessary. The amplifica- 
tion is intended to indicate the two kinds of time, real time 
and conventional time. Real time is established by continuity 
of being, and conventional time is determined by modifioft- 
tions etc. Conventional time is determined (recognized) by 
modifications in other substances, which are ascertained by 

i Vartana. Imperceptible changes take, place incessantly every instant 
in all substances on account of their own nature. But the external (auxiliary) 
cause in these minute changes is the substance of time, which is of the extent of 
space-points of the universe, pervading the entire universe. Each unit of time is 
distinct and occupies one unit of space. That is, the units of space do not 
combine and form molecules as do the atoms of matter. Nor do they constitute 
one single continuum as the medium of motion, the medium of rest or space. 
The gradual change that takes place in substances owing to the auxiliary cause 
(of real time) is called vartana. The existence of real time is established by the 
minute changes that go on in substances. The rice is cooked over the fire in a 
short interval of time. But the rice has neither been cooked in one instant nor 
all at once. But every instant, gradual and imperceptible changes have been 
going on incessantly, with the result the great change (indicated by the larger 
size of the cooked rice) is perceptible at the end. If minute changes do not take 
place every instant, then there can be no great change either. Hence, it is esta- 
blished that minute changes have been taking place every instant during the 
cooking of the rice. And these minute changes take place because of the external 
cause of time. In this manner, minute changes take place in all substances 
because of the external cause of time. Time is without activity. Nevertheless 
time is the auxiliary cause of minute changes taking place in all substances. 
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others 1 . It is threefold, the past, the present and the future. 
In real time the conception of time is of primary importance, 
and the idea of the past, the present and the future is secon- 
dary. In conventional time, the idea of the past, the present 
and the future is of prime importance, and the idea of time 
is subordinate. For conventional time depends on the sub- 
stances endowed with activity and on real time. 

What are the special characteristics of matter ? 

|| \\ ll 

SparSarasagandhavarnavantafy pudgalah (23) 

23. The forms of matter are characterized by touch, taste, 
smell and colour. 

What is touched or touching alone is touch. It is of eight 
kinds, namely soft, hard, heavy, light, cold, hot, smooth and 
rough. What is tasted or tasting alone is taste. It is of five 
kinds, bitter, sour, acidic, sweet and astringent. What is 
smelt or smelling alone is smell. It is of two kinds, pleasant 
smell and unpleasant smell. Colour is of five kinds, black, 
bine, red, white and yellow. The foregoing are the principal 
divisions. And the subdivisions of each of these may be 
numerable, innumerable and infinite. Those which possess 
touch, taste, smell and colour constitute matter. The suffix 
'van' is used, ..to denote permanent union. For instance, we 
speak of the (Indian) fig tree possessing milky juice. A question 
is raised. Under the fifth sutra, ‘Things which have form 
(colour) constitute matter’, it has been explained that form 
(colour) includes taste, smell and touch also. Thus the charac- 
teristics of matter have been established already. Hence this 
sutra is unnecessary. But this is untenable. The fourth sutra 
is, ‘The substances are eternal, fixed in number and non- 
< This sentence may also be rendered thus. ‘An activity, which is 
ascertained by another (the motion of the sun etc.) and which is the cause of 
determination of another (duration of karmas etc.), is conventionally called 
time'. This may be elaborated as follows. ‘The instant etc., which are ascertained 
from the gradually increasing quantity of motion of the sun etc., and which are 
the cause of determination of the duration of karmas, the conditions of existence, 
etc. as numerable, innumerable, infinite instants and so on, constitute conven- 
tional time.’ (See Rajavarlika ) 
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material'. That would imply that matter also is non-material 
like the rest. The fifth sutra was intended to exclude that view. 
But this is intended to explain the distinctive characteristics 
of forms of matter. 



The particular forms of matter are mentioned in the next 
sutra. 




11 H 



Sabdabandhasauksmyasthaulyasaihsthanabheda 

tama&chaya atapodyotavantakca (24) 

24. Sound, union, fineness, grossness, shape, division, 
darkness, image, warm iigbt (sunshine) and cool light (moon* 
light) also (are forms of matter). 

Sound is of two kinds. One partakes of the nature of 
languages and the other is different from it. The first again 
is of two kinds, sounds whioh are expressed (indicated) by 
letters, and Bounds which are not expressed by letters 1 . 
Languages having scripts are rich in literature. The well- 
developed languages serve as means of intercourse among civi- 
lized persons, and other languages among primitive peoples. 
The latter kind of sounds (i. e. sounds not having scripts) is 
the meanB of ascertainment of the nature of superior know- 
ledge amongst creatures with two or more senses 2 . Both these 
kindB of sounds are produced by the efforts of living beings 
(i. e. not produoed by nature, but made by man etc.). 

Sounds not partaking of the nature of languages are of two 
kinds, contrived and natural. Natural sounds are caused by 
the clouds and so on. The former are of four kinds. 

Tata is that produced from musioal instruments covered 
with leather, namely the drum, the kettle-drum, the large 
kettle-drum, etc. Vitata is that produoed on stringed instru- 
ments such as the lute, the lyre, the violin and so on. Ghana 
is that produced from metallio instruments, such as cymbals. 



t i. c. languages with scripts aad languages without scripts, 
s The languages of birds and beasts are referred to here. Superiority in, 
or excess of, knowledge is to be taken in accordance with increase in the senses. 
The two-sensed beings are endowed with greater knowledge than the ooe-sensed 
beings and so on. 
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bells, eto. Sausira is that produced through wind-instruments 
such as the flute, the conch, etc. 

Union is of two kinds, natural and that produced by the 
efforts of human beings. The first kind of combination of 
matter is caused by the mixing of smooth and rough parti- 
cles of matter (positive and negative eleotric oharges) in light- 
ning, ineteorio showers, rainfall, fire, rainbow, etc. Union 
produced by the efforts of human beings is twofold, union of 
non-living things and union of the living and the non-living. 
Instances of the union of non-living things are resin, wood and 
so on. The second kind of union oonsists of bondage of karma 
and nokarma (whioh aids the fruition of karmas). Fineness is 
of two kinds, extreme and relative. Extreme fineness is found 
in the indivisible atoms. Instances of relative fineness are the 
wood-apple, myrob&lan, plum, eto. Groseness also is similarly 
of two kinds, extreme and relative. The instance of extreme 
grossness is the biggest, molecule of matter pervading the 
entire universe. Instances of relative grossness are the plum, 
my rob&l an, wood-apple, palmyra fruit, etc. Shape is of two 
kinds, that whioh can be defined and that which cannot be 
defined, tfhe regular geometrical shapes such as the circle, the 
triangle, the rectaugle, the square, the globe, etc., are instances 
of the first variety. The clouds eto. may be of various irregular 
shapes, whioh cannot be exactly described. These are instances 
of the latter variety. Division or separation is of six kinds, 
sawing a piece of wood, grinding barley, wheat, eto. into flour, 
breaking a pitcher etc. into potsherds and other fragments, 
threshing out black gram, green gram, etc., dividing mica into 
many layers and emitting sparks of fire by hammering a red- 
hot ball of iron etc. Darkness is the opposite of light and 
obstructs vision. An image (shadow) results from obstruction 
of light by an object. It is of two kinds, images as seen in & 
mirroy and uninverted images like shadows. In the flrBt of 
these, the left side becomes right and the right side becomes 
left. Warm light is heat and light combined, emanating from 
the sun etc. Cool light is the light issuing from the moon, the 
firefly (glowworm), jewels, etc. Sound and the rest are the 
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manifestations (modifications) of matter. And those in which 
these modes are produced are forms of matter. Modifications 
of matter such as cutting, splitting, etc., described in the 
scriptures, are included by the particle 'ca in the sutra. 

The divisions of matter are mentioned next. 

STURT: || |) 

Anavah skandhakca (25) 

25. Atoms and molecules (are the two main divisions of 
matter). 

That, which occupies one space-point and possesses the capa- 
city to produce the modes of touch, taste, etc., is called an 
atom. Owing to the minuteness of its size, the atom is itself 
the beginning, the middle and the end. It has been said so in 
the scriptures. “The atom is itself the beginning, the middle 
and the end. It cannot be perceived by the senses. Ascertain 
that which cannot be divided as the atom (an infinitesimal 
particle).” Molecules are collections of atoms, which in their 
gross state can be taken by the hand and handled. If action 
is present in a few instances, by synecdoche it can be extended 
to others in conventional acceptation. Hence the word 
‘molecule 1 is applicable also to molecules consisting of two or 
more atoms, which cannot be handled etc. Though matter is of 
infinite varieties, still it is divided into two classes on the basis 
of atoms and molecules. The plural is used in the sutra in 
order to indicate the infinite varieties of matter included under 
these two classes of ‘atoms’ and ‘molecules’. The two terms 
‘atoms’ and ‘molecules' are mentioned separately, without 
being combined into a compound, in order to indicate the con- 
nection between this and the two previous sutras. The atoms 
are characterized by touch, taste, smell and colour. Molecules, 
on the other hand, are characterized by. sound, union, fineness, 
grossness, shape, division, darkness, image, sunshine, moon- 
light as well as by touch, taste, smell and colour. 

Are these modes of matter, atoms and molecules, beginning- 
less, or with a beginning ? As these originate, these have a 
beginning. In that case how are these formed ? First the 
20 
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origin of molecules is described. 

\\ « 

Bhedasahghatebhya utpadyante (2G) 

26. (Molecules) are formed by division (fission), union 
(fusion) and division-cum-union. 

The splitting of molecules (aggregates) by internal and 
external causes is division. The collection together of separate 
things is an aggregate. It is contended that the dual should 
be used and not the plural, as division and union denote two 
things. The plural is used to include the third, namely the 
combined process of division and union. It is thus. By the 
combination of two separate atoms, a molecule occupying two 
space-points is formed. By the combination of a molecule of two 
space-points with one atom or the combination of three atoms, 
a molecule of three space-points is formed. A molecule of 
four space-points is produced by the combination of two mole- 
cules of two atoms each, of one molecule of three atoms with 
one atom or of four atoms. Similarly molecules of numerable, 
innumerable, infinite and infinite times infinite space-points 
are formed. By the splitting of such molecules, molecules 
smaller in size up to the smallest one of two atoms are 
produced. Similarly, by the process of splitting and union 
(fusion) in the same instant, molecules of two atoms and so on 
are formed. They are produced by fission from some (mole- 
cules) and fusion with others (atoms or molecules). Thus the 
formation of molecules is described. 

Now the origin of the atom is described. 

11 W II 

lUit'iiTuiii tilth ( 27 ) 

27. The atom (is produced only) by division (fission). 

When a rule is enunciated in an instance which has been 

established, it is intended for the purpose of definiteness or 
certainty. The atom is produced by division alone, not bv 
combination, nor by the process of division and combination. 

A question is raised. While molecules are satisfactorily 
explained by union, is it not unnecessary to include division ? 
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No. The purpose of its inclusion is described. 

Rftwrf ii V « 

Bhedasahghdtdbhyam cdksuSah (28) 

28. (Molecules produced) by the combined action of divi- 
sion (fission) and union (fusion) can be perceived by the eyes> 

Though molecules are composed of even an infinite number 
of atoms, some, of them are visible and some invisible. How, 
then, does the invisible become visible ? It becomes visible 
by the combined process of division and union, and not by divi- 
sion. What is the reason for this ? When a molecule of minute 
size splits, it does not give up its minuteness. Hence it is in- 
visible. Again another minute molecule splits. It combines 
with another molecule, gives up its minuteness and attains 
grossness. Then it becomes visible. 

The special characteristics of substances such as the medium 
of motion have been described. But the common characteristic 
has not been mentioned. This must be described. 

|| ^ (| 

Sal dravyalaksanam (29) 

29. Existence (being or sat) is the different!., of a sub- 
stance. 

That which exists is a substance. 

What is existence ? 

^ II \o || 

Utpadavyayadhrauvyayuklath sat (30) 

30. Existence is characterized by origination, disappear- 
ance (destruction) and permanence. 

Origination is the attainment of other modes by souls or 
other substances by means of external and internal causes, 
without giving up their essential characteristics. For instance, 
the production of a pitcher from clay. Similarly, the loss of 
the former mode is disappearance. For instance, the loss of 
the lump shape of clay in the production of the pitcher. As 
there is no annihilation or origination of the inherent nature 
or quality, it is lasting. That is, it is permanent. The quality 
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of being permanent is permanence. For instance, olay conti- 
nues to exist in the lump, the pitcher and its broken parts. 
Existence is accompanied by origination, disappearance and 
permanence. It is contended that union applies to objects 
■which are different. For instance, Devadatta is possessed of 
a stick. If it were so, the three modes as well as the substance 
would be lost. But this objection is untenable. The word 
union is applied somehow from the point of view of distinction 
even in the case of things which are not different. For instance, 
there is the usage that the pillar is united with (characterized 
by) strength. In that case it is proper to call the concomitance 
of origination, disappearance and permanence as existence. 
Or the word united ( yukla ) means collected or combined, that 
is of one’s own nature. That is existence is of the nature of 
origination, disappearance and permanence. It conies to this. 
Origination and the other two are the distinguishing charac- 
teristics of a substance. Substance is the thing defined. From 
the point of view of modes, these three characteristics (origi- 
nation etc.) are mutually different from one another and are 
also different from the substance. From the point of view of 
substance, these three are not perceived separately from the 
substance. Hence these are not different, and thus the defined 
and the definition are both established. 

What is the meaning of the term ‘eternal’ (permanence) 
mentioned in the fourth aphorism of this chapter? 

II \\ II 

Tadbhavavyayath nityam (31) 

31. Permanence is indestructibility of the essential nature 
(quality) of the substance 1 . 

‘Its intrinsic nature’ 2 is mentioned in the sutra. What is 
that? It is that which is the cause of recognition. The 
remembrance, ‘This i^fchat only’, is recognition. (This is the 
same thin^I saw yesterday.) That does not occur accidentally. 
That which is the oause of such a statement is its intrinsic 
nature ( ladbhava )■ Existing is existence. Tadbhdva is its exis- 
» Permanence is the existence of the past nature in the present, 
s The existence of the past nature in the present. 
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tence, condition or mode. A thing is seen as having the same 
nature with which it was seen formerly. So it is recognized in 
the form, ‘This is the same as that’. If it be considered that 
the old thing has completely disappeared and that an entirely 
new thing is come into existence, then there can be no 
remembrance. And worldly relations based on it would be 
disturbed. Therefore, the indestructibility of the essential 
nature of a substance 1 is determined as permanence. But it 
should be taken from one point of view. If it be permanent 
from all points of view, then there can be no change at all. 
And, in that case, transmigration as well as the way to salva- 
tion would become meaningless 2 

A contention arises. It is a contradiction to say that a 
thing is permanent and it is not permanent. If it were perma- 
nent alone, there can be no destruction and origination, and 
impermanence would be negatived. If it were transient alone, 
there can be no continuance and hence no permanence. But 
there is no contradiction in that. 

qffi T Mpfafftfr i II ^ || 

Arpitanarpiiasiddheh (32) 

32. (The contradictory characteristics are established) 
from different points of vie”’. 

Substances are characterized by an infinite number of attri- 
butes. For the sake of use or need, prominence is given to 
certain characteristics of a substance from one point of view. 
And prominence is not given to other characteristics, as these 
are of no use or need at the time. Thus even the existing 
attributes are not expressed, as these are of secondary 
importance ( anarpita ). There is no contradiction in what is 
established by these two points of view. For instance, there 
is no contradiction in the same person Devadatta being a 
father, a son, a brother, a nephew and so on. For the points 
of view are different. From the point of view of his son he im 
1 i. e. the indestructibility of the past nature in the present. 

9 If the soul were permanent (unchangeable) utterly, then transmigra- 
tion of the soul as a man, a hell-being and so on and liberation, the end oi 
transmigration, would both be i mp os sible. 
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a father, and from the point of his father he is a son. Similarly 
with regard -to his other designations. In the same manner, 
substance is permanent from the point of view of general 
properties. From the point of its specific modes it is not 
permanent. Hence there is no contradiction. These two, the 
general and the particular, somehow, are different as well as 
identical. Thus these form the cause of worldly intercourse. 

A question is raised. That which exists is governed by the 
doctrine of manifold points of view (relative pluralism). There- 
fore, it is proper that molecules are formed from matter by 
division and union. But there is this doubt. Are molecules 
of two atoms and so on formed by mere union, or is there any 
peculiarity ? The reply is this. When there is union of atoms, 
these atoms are transformed by combination into one object 
which is a molecule. If it is so, why is it that certain atoms 
combine and certain others do not, though all of them are of 
the nature of matter ? Though the atoms are not different as 
far as their nature as matter is concerned, combination is 
established on the basis of capacity derived from the effeot of 
mutual differences among infinite modes. 

II ^ 11 

Snigdharuk&atvddbandhah, (33) 

33. Combination of atoms takes place by virtue of greasy 
(sticky) and dry (rough) properties associated with them. 

Owing to internal and external causes, the greasy property 
(smoothness) is manifested. 

Matter possessing it is called greasy. Similarly that which 
is dry is dry. The two are greasy and dry. Greasiness and 
dryness are the qualities. Greasiness is the mode characterized 
by oily (sticky) quality. The opposite of greasiness is dryness 
(roughness). Groasiness and dryness are the causes of combi- 
nation of matter. These properties develop combination of 
two atoms etc. When there is combination of an interming- 
ling nature between two atoms of greasy and dry properties, 
a molecule of two atoms is produced. In the same manner, 
the formation of molecules of numerable, innumerable and in- 
finite space-points have to be understood. The greasy property 
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is of one, two, three, four, numerable, innumerable and infinite 
varieties. The dry property also is exactly so. There are 
atoms possessing these two properties. Greasiness is present 
in various degrees in water, goat’s milk, cow’s milk, buffalo’s 
milk, camel’s milk, ghee, etc. Dryness is present in various 
degrees in dust, a grain of dust, sand, etc. Similarly, it is 
inferred that in atoms also greasiness and dryness exist in 
various degrees. 

The next sutra is intended to make an exception of un- 
desirable degrees of the two properties of greasiness and dry- 
ness, lest the combination based on the two properties should 
be understood without distinction. 

Na jaghanyagunanam (34) 

34. (There is) no combination between the lowest degrees 
of the two properties. 

Jaghanyo means the lowest. Gttno means degree. Those which 
possess the lowest degrees arc the lowest degrees. There is no 
combination between atoms which are characterized by the 
lowest degree of greasiness or dryness. It is as follows. There 
is no combination of one degree of greasiness with one, two, 
numerable, innumerable or infinite degrees of greasiness. In 
the same manner, there is also no combination of one degree 
of greasiness with one, two, numerable, innumerable or infinite 
degrees of drvness. Similarly, it should be understood with 
regard to one degree of dryness. 

If so it would imply indiscriminate combination among all 
degrees of greaainess and dryness other than those of the 
lowest degree. The next sutra is intended to mention further 
exceptions. 

|| Va II 

Gunasatnye sadrkanam (35) 

35. (There is no combination) between equal degrees of 
the same property. 

The term similar or of the same kind (sadrka) indicates of 
the same class. The term ‘the same degree’ ( gunasamyam ) 
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means of equal degree. This is what is implied. There is no 
combination between two degrees of greasiness and two degrees 
of dryness, three degrees of greasiness and three degrees of 
dryness, two degrees of greasiness and two degrees of greasi- 
nesB, two degrees of dryness and two degrees of dryness. 
If so, what is the need of the term ‘of the same kind’ ? It is 
intended to indicate combination of the same kind in case 
there is difference in the degrees of greasiness and dryness. 

From this it follows that there would be combination bet- 
ween atoms of the same kind and the opposite kind, if there 
be difference in the degrees of greasiness and dryness. The 
next sutra indicates the particular condition for combination 
to take place. 

g li ^ il 

Dvyadhikudigunandm lu (36) 

36. But (there is combination) between degrees different 
by two units. 

What is increase by two units? It is four degrees of either 
property (of greasiness or dryness). The particle ‘adi‘ (etc.) 
indicates manner. What is the manner ? It shows increase 
by two units. By that five degrees etc. are ruled out. This 
implies combination between similar and dissimilar types of 
atoms, if there is difference in degrees of either property by 
two units. There is no combination in all other instances. It 
is as follows. There is no combination of an atom of two 
degrees of greasiness with one, two or three degrees of greasi- 
ness. But there is combination of it (an atom of two degrees 
of greaBiness) with four degrees of greasiness. The same 
(greasiness of two degrees), however, does not combine with 
five, six, seven, eight, numerable, innumerable and infinite 
degrees of greasiness. Similarly, there is combination of three 
degrees of greasiness with five degrees of greasiness. But 
there is no combination of this (greasiness of three degrees) 
with lesser or greater degrees of greasiness (than two). Greasi- 
ness of four degrees combines with six degrees of greasiness, 
but not with the rest. Similarly, it must be understood in 
other instances. In the same manner, dryness of two degrees 
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does not combine with that of one, two or three degrees. But 
it combines with dryness of four degrees. The same does not 
combine with five and higher degrees of dryness. Similarly, 
it should be understood that there is combination of dryness 
of three degrees etc. with that of two degrees higher than 
itself. It should be understood similarly with regard to dis- 
similar types (i. e. greasiness and dryness). It is also described 
in the scriptures. “With the exception of the lowest degree, 
wherever there is difference of two degrees* in greasiness and 
dryness, there is combination between similar or dissimilar 
types, such as greasiness with greasiness, dryness with dry- 
ness, and greasiness with dryness.” The word ‘tit’ in the 
sutra is the qualifying term. It particularizes' combination 
and excludes what is excepted. 

For what purpose is combination declared to depend on 
higher degrees and not on equal degrees ? 

sr H ^vs n 

Bandhe{a)dhikau parinamikau ca (37) 

37. In the process of combination the higher degrees 
transform the lower ones. 

From this section degree (guna) is taken. The higher degree 
is mentioned as the higher. Causing a change means impar- 
ting another nature (mode) like treacle. Treacle full of sweet- 
ness transforms particles of dust etc. that surround it, by 
imparting its sweetness to them. Similarly, higher degrees 
transform lower degrees. So greasiness and dryness of four 
degrees etc. transform greasiness and dryness of two degrees. 
For that reason the previous state disappears and another 
state of four degrees is manifested. Thus combination (oneness) 
is produced. Otherwise the two would appear separate in 
spite of union, as in the case of a cloth woven with black and 
white yarn. If combination is governed by the rule enunciated, 
the duration of thirty sdgaropama kotikoti of knowledge- 
obscuring karmas etc. becomes appropriate. 

Existence is characterized by origination, destruction and 
permanence. This is the definition given of the substanee. Now 

21 
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substance is defined in another way. 

awwfaq q 3 n v n 

Gutfaparyayavat dravyam (38) 

38. That which has qualities and modes is a substance. 
Qualities and modes are qualities and modes. That in 
which qualities and modes exist is a substance. Here the use 
of the suffix ‘matup’ in the compound has been explained 
already (under sutra 30), as distinction oan somehow be attri- 
buted. Dravya is somehow different from its qualities and 
modes. Hence the suffix 'matup’ denoting possession iB used 
here. What are qualities and what are modes ? Those charac- 
teristics, which are always associated with a substance, are 
qualities. Those, which are not always associated with a sub- 
stance, are modes. A substance possesses both. “That which 
makes distinction between one substance and another is called 
a quality, and the modification of a substance is called a mode. 
A substance is associated with these two. Further it is of 
inseparable connection and permanent.” 

That, which distinguishes one substance from all others, is 
its distinctive quality. Only the presence of this quality makes 
it a substance. If such distinguishing characteristics were 
not present, it would lead to intermixture or confusion of 
substances. For instance, souls are distinguished from matter 
by the presence of qualities such as knowledge. Matter is 
distinguished from souls by the presence of form (colour) etc. 
Without such distinguishing characteristics, there can be no 
distinction between souls and matter. Therefore, from the 
general point of view, knowledge etc. are the qualities always 
associated with the soul, and form etc. are always associated 
with matter. Their modifications, which are separable from 
particular points of view, are modes. For instance, in living 
beings, these are knowledge of pitoher, knowledge of cloth, 
anger, pride, etc., and in matter these are intense or mild odour, 
oolour, etc. The collection or aggregate of these, which some- 
how is considered different from these, is called a substance. 
If the aggregate were completely 1 the same, it would negative 
i completely : from all points of view. 
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both substance and qualities. For instance, if there be an 
aggregate of mutually different qualities, it becomes an identi- 
cal one, and the aggregate itself would become non-existent, 
as these are mutually different. In the aggregate, the taste 
etc. would become different from colour. Then the aggregate 
would be identical with colour. Colour is different from taste 
etc., and the aggregate is identical with colour. How, then, 
would not the aggregate be different from taste etc., which 
are different from colour ? Therefore, the conclusion would 
be that oolour alone is the aggregate. But one colour is not 
fit to become an aggregate or a collection. Hence it leads to 
the negation of the aggregate. Since there is no collection of 
qualities, there would be no substance which has a collection 
of qualities. Hence it would lead to the negation of substance 
and qualities. Similarly, it must be considered in the case of 
taste etc. Therefore, those who admit the collection of quali- 
ties must also admit that the collection of qualities is also 
somehow different from the qualities. 

The substances, whose characteristic attributes have been 
described, would alone be entitled to be called substances. 
Hence the next sutra mentions the substance not referred to. 

m it ^ ii 

Kaiakca (39) 

39. Time also (is a substance). 

‘Time also’ is the sutra. So the question arises, 'What is 
time also’? Substance is to be substituted. That is, ‘Time also 
is a substance’. How is it ? It has the characteristic attri- 
butes of a substance. Substance has been defined in two ways. 
Existence is characterized by origination, destruction and 
permanence. That which haB qualities and modes is a substance. 
Both these definitions apply to time. 

For instance, first the permanence of time according to its 
internal cause consists in the persistence of its own nature. 
Origination and destruction of time are based on external 
causes, and these are also due to internal causes in view of the 
rhythmic rise and fall effected by agurulaghu gutpa. Similarly, 
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the characteristics of time are also of two kinds, general and 
particular. The distinctive characteristic of time i8 assisting 
in the changes of substances, and the general characteristics 
are such as inanimateness, impereeptibility, subtlety and 
individuality ( agurulaghu- guna). The modes characterized by 
origination and destruction must be understood. Thus both the 
definitions of substances are applicable to time. Therefore, it 
is established that time is a substance like space. The proof 
of its existence has been declared, as in the case of the medium 
of motion etc. The differentia of time is instrumentality in 
the changes of substances. 

Why is time mentioned separately ? This also must have 
been mentioned along with the medium of motion and so on, 
that is in the first sutra, ‘The non-soul substances are the 
medium of motion, the medium of rest, space and matter’. But 
it should not be considered thus. If time had been included 
there, plurality of space-points would apply to it. That is un- 
desirable, as we cannot attribute multitude of space-points to 
time either really or conventionally. With regard to the 
medium of motion etc., multitude of space-points has been 
mentioned from the real point of view. For instance, it has 
been described that the media of motion and rest, space and 
a single soul are of innumerable space-points. Similarly, multi- 
tude of space-points is attributed to the atom with a single 
Bpace-point figuratively from a certain point of view (purvot- 
larabhava prajnapana naya). But for time there is uo multi- 
tude of space-points from both points of view. Therefore, 
there is no spafciality ( kayatva ) for time. 

Now a question is raised. In the seventh sutra, ‘These are 
also without activity’, the three substances, the medium of 
motion, the medium of rest and space are said to be without 
activity. This would imply that time is characterized by acti- 
vity in the same manner as souls and forms of matter. So 
time must have been included in the sixth sutra before space. 
No, it is not so. Time should not have been included there. 
‘Up to space each is one substance (a single continuum).’ So 
(if time were included there), one substance (a single continuum) 




TIME CONSISTS OF INFINITE INSTANTS 



165 



would apply to time also. Therefore, time is mentioned 
separately here. What is the extent of time if it is manifold ? 
The static (inactive) particles of time exist throughout the 
universe-space, each time-particle being located in each space- 
point. We quote from the scriptures. ‘‘Those innumerable 
substances, which exist one by one in every unit of the universe- 
space, like heaps of jewels, are the points of time.” These are 
non-material, as these are devoid of qualities such as form 
(colour). 

The extent of real time characterized by instrumentality of 
change in substances has been described. What is the extent 
of practical (conventional) time inferred from modifications in 
substances ? 

[j yo || 

So{a)nantasamayati ( 40 ) 

40. It (conventional time) consists of Infinite instants. 

The present consists of one instant. Still time is said to 
consist of infinite instants, as the instants of the past and the 
future are infinite. Otherwise, this sutra is intended to deter- 
mine the extent of real time. Though the point (unit) of time 
is one, figuratively it is spoken of as infinite, as it is the cause 
of the continuity of being underlying infinite modes. Further, 
the instant is the smallest unit of time, and multitudes of 
instants constitute avalika eto. 

The substance has been defined thus. ‘That which has 
qualities and modes is a substance.’ What are qualities ? 

sfsn'STtn jjtttt: II y ^ || 

Dravyahraya nirgutfd gunah ( 41 ) 

41- Those, which have substance as their substratum and 
which are not themselves the substratum of other attributes, 
are qualities. 

Those, which have substance as their substratum, are 
‘dravyahraya . Those without qualities are ‘nirgund’. Thus 
those, which are marked by both these characteristics, are 
qualities. The qualification ‘without attributes’ is intended 
to exclude molecules of tw'o atoms etc. These molecules of 
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two atoms etc. are the receptacle of atoms which constitute 
the molecules and these also possess qualities. Therefore, 
these have been excluded by the qualification ‘without attri- 
butes.’ 

Some say that modes like the pitcher also have substance 
as their substratum and are without qualities. So qualities 
would apply to these modes also. But it is not so. Dravya- 
hraya (substance as substratum) implies that qualities reside 
permanently in substance because of the qualifying word 
permanently understood. Hence modes are excluded 1 . For 
modes are occasional. 

The word parinama has been used several times. What is 
the meaning of parinama ? 

WJCRT: tiftorm; II y^ n 

Tadbhavafy pariqamafi (42) 

42. The condition (change) of a substance is a mode. 

Or in some system the view prevails that qualities are 
separate from substance. ‘Is that acceptable to you ?’ ‘No,* 
says the commentator. From the point of view of significa- 
tion etc., these qualities are different from substance. Yet 
these are not different from substance, as they partake of the 
nature of substance, and are not found without substance. 
If it is so, what is a mode ? It is explained as follows. What- 
ever condition or form a substance such as the medium of 
motion takes, that condition or form is called a mode. It is 
of two kinds, without a beginning and with a beginning. From 
the general point of view, facilitating movement in the case 
of the medium of motion is beginningless. The same is with 
a beginning from a particular point of view. 

i Modes like the pitcher are not permanently associated with substance 
as qualities. 
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INFLUX OF KARMA 

The second category, namely the non-living, has been ex- 
pounded. Now it is our turn t.o interpret the next category 
of influx ( asrava }. 

«hKHW«W :*S$ II * II 

Kayavaitmanafykarma yogaft (1) 

1. The action of the body, the organ of speech and the 
mind 1b called yoga (activity). 

The words body, mind, etc. have been explained. ‘Karma’ 
means aotion. The action of the body, the organ of speech 
and the mind is oalled yoga (activity). The vibration of the 
Soul is activity {yoga). That is differentiated into three kinds 
according to the nature of the cause, namely bodily aotivity, 
speech-activity and thought-activity. Bodily activity is the 
vibration set in the soul by the molecules of one of the seven 
kinds of bodies, consequent on the destruction-cum-subaidence 
of energy-obstructing karmas. Speech activity is the vibration 
of the soul consequent on the activity of the molecules compo- 
sing the organ of speech, formed on the rise of physique-making 
karmas and on the attainment of capacity for speech by the 
destruotion-oum-subsidence of energy-obstructing and sensory- 
knowledge-obscuring karmas. Thought- activity is the vibra- 
tion of the soul consequent on the activity of the molecules 
composing the mind. The mind is formed when there is the 
internal oause of destruction-cum-subsidence of energy- 
obstructing and quaBi-sense-obscuring karmas, which is called 
attainment, and when the requisite molecules which constitute 
the external cause are available. Even on the destruction of 
energy-obstructing and knowledge -obscuring karmas, activity 
in the form of vibration of the soul is present in the omniscient 
with vibrations. 
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The threefold nature of activity is admitted. But what is 
the differentia of influx ? The activity of the unliherated 
bouI ia influx. 

si arrsra: h ^ it 

Sa asravafy (2) 

2. It (this threefold activity) is influx ( asrava ). 

Just as water flows into the lake by means of streams, so 
also karmic matter flows into the soul through the ohannel or 
medium of activity. Henoe activity, which is the cause of 
influx of karma, is called influx {asrava)- 

Karma is Baid to be of two kinds, namely merit ( punya ) and 
demerit [papa). Is activity the cause of inflow of these two 
kinds of karmas indiscriminately, or is there any distinction ? 
This question is answered in the next sutra. 

qrni II ^ li 

Subhafy pwnyasyakubhaf} papasya (3) 

3. Virtuous activity is the cause of merit ( putty a ) and 
wicked activity is the cause of demerit {papa). 

What is good and what is evil ? Killing, stealing, copulation, 
etc. are wicked activities of the body. Falsehood, harsh and 
uncivil language are wicked speeoh-activities. Thoughts of 
violence, envy, calumny, etc. are wicked thought-activities. 
The opposites of these are good. How can activity be good 
or wicked ? That activity which is performed with good inten- 
tions is good. And that which is performed with evil intentions 
is wicked. But the distinction is not based on the activities 
being the causes of auspicious and inauspicious karmas 1 . In 
that case, there would be no good activities at all, as good 
activities also are admitted to be the cause of bondage of 
knowledge-obscuring karmas etc. (by the Jaina)*. That, which 
purifies the soul or by which the soul is purified, is merit 
l From the Jaina standpoint, intentions are all-important and not 
activities in themselves. And the consequences are largely determined by the 
intentions underlying any activity. 

* From the real point of view, it is no doubt true that oil activities are 
undesirable, as every kind of activity is the cause of influx and bondage. But 
from the empirical point of view there is difference. Merit loads to pleasure 
and demerit to pain. 
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(p-unya), namely that which produces happy feeling etc. That 
which protects or keeps the soul away from good is demerit 
{papa), namely that which produces unhappy feeling etc. 

Is this influx the same with regard to effects in the case of 
all mundane beings, or is there any distinction ? The answer 
is given in the next sutra. 

11 « 11 

SakaSayakaSayayoh samparayi keryapathayofy (4) 

4. (There are two kinds of influx, namely) that of persons 
with passions, which extends transmigration, and that of per- 
sons free from passions, which prevents or shortens it. 

Influx is different according to persons. Persons are of two 
kinds, namely those actuated by passions and those who are 
free from passions. The passions are anger, pride, d.ecejt- 
fulness and greed. The passion i3 called ‘ kasaya ’ because it 
is similar to the decoction of red colour. What is the meaning 
of comparison? Just as the decoction (dye) of fruits of the 
Indian fig-tree etc. imparts its colour to clothing, similarly 
anger etc. are the cause of the union of karma with the soul. 
Therefore the passions are called kaSdyas. Sakasaya is the 
person actuated by passions. AkaSdya is the person who is 
free from passions. Samparaya is samsara (transmigration). 
That karma which leads to samsara (transmigration) is called 
samparayika. Iranam means irya, yogo or movement (vibra- 
tions). That karma which is caused by vibrations is called 
iryapalha. These are taken respectively. The influx of the 
former karma operates in the case of persons of perverted 
faith actuated by passions (i. e. from the first stage of ‘misbelief’ 
up to the tenth stage of spirituality). And the influx of the 
latter karma takes place in the case of saints free from passions 
(i. e. from the eleventh spiritual stage of ‘subsided delusion’ 
till the end of ‘vibratory omniscience’. 

The subdivisions of the former influx are given next. 

H'H H 

I ndriyakasayavratakriyah pancacatuhpancapanca- 

vimkalisamkhyah purvasya bhedah (5) 
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f70 INFLUX WHICH EXTENDS TRANSMIGRATION 

5. The subdivisions of the former are the five senses, the 
four pa bs Ions, non-observance of the five vows and twenty-five 
activities. 1 

Here five etc. are taken respectively with the senses etc. The 
senses are five. The passions are four. The non-vowB (vow- 
lessness) are five. Activity is of twenty-five kinds. The five 
senses are the senses of touch, taste, smell, sight and hearing. 
The four passions are anger, pride, deceitfulness and greed. 
The five kinds of vowlessnesa are killing, uttering falsehood, 
stealing, unohastity and attachment which will be explained 
later. The twenty-five activities are as follows. 

‘ Samyaktvakriya' is that which strengthens right faith, such 
as worship of (the true) God, the preceptor, the scriptures 
and so on. ‘ Mithyatvakriya' is that which tends to misbelief 
(perverted faith), such as the worship of untrue Gods, etc. 
* Prayogakriya ' is movement (going and returning) of the body 
etc. ‘ Samadanakriya’ is the tendency of the ascetic to neglect or 
violate the vows after having taken them. ' Iryapathakriya' is 
walking carefully, by looking on the ground (for living beings 
wtych may be trodden and injured). These are five activities. 

'PradoSiki kriya’ is acting in anger. 'Kayiki kriya’ is the 
attempt of a wicked person to act in evil ways. ' Adhikaraniki 
kriyd’ is taking weapons of hurtfulness etc. ‘Paritapiki kriya ‘ 
is causing pain to the living. 'Prar\diipaHk* kriya ’ is injuring 
vitalities such as life, the sense-organs, energy and respiration. 
These are five activities. 

‘ Darkanakriya ’ is the wish originating from infatuation to 
see beautiful forms. ‘ Sparkanakriya’ is the wish to have 
pleasurable touch sensations due to passions. ‘ Prdtydyikl 
kriya' iB the invention of novel sense enjoyment. ‘Samanfa««- 
Patakrjya’ iB leaving excrements in places frequented by 
men, women and animals. * Anabhogakriya’ is laying the body 
etc. on the ground without examining or cleaning it (i.e. without 
taking care that there are no organisms). These are five 
activities. 

t A literal rendering of the text would read as follows. ‘The subdivi- 
sions of the former are the senses, the passions, the non-observance of the vows 
and the activities, which are of five, four, five and twenty-five kinds respectively.’ 
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' Svahastakriya’ is doing by one’s own hand what should be 
done by others. ' Nisargakriya' is approval of injurious or 
unrighteous activities. ‘ V iddranakriya ’ is proclaiming others’ 
sins. ' Ajnavyapadikl kriya ' is misinterpreting the injunctions 
laid down in the scriptures, which one is unable to carry out 
owing to the rise of conduct-deluding karmas. ' Anakahksa- 
kriya’ is indifference to observe the injunctions laid down in 
the scriptures owing to dishonesty or laziness. These are five 
activities. 

' Prarambhakriya ’ is indulgence in activities such as piercing, 
hewing, slaughtering and so on, or feeling delight when these 
are committed by others. ' Parigrahiki kriya’ is persevering 
in one’s attachment to worldly objects. ' Aldydkriya’ is deceit- 
ful practice with regard to knowledge, faith, etc. ‘ Miikya - 
darhanakriya is confirming another’s wrong belief by praising 
actions based on it. ‘ Apratyakhyanakriya' is not renouncing 
what should be renounced, owing to the operation of karmas 
hindering restraint and discipline. These are five activities. 
In all there are twenty-five kinds of activity. 

The senses, the passions and vowlessneas are the causes 
apd the twenty-five kinds of activity are the effects. These 
are the channels of influx of karmas which lead to the cycle 
of births and deaths. 

The threefold activity is common to all living beings. Does 
it mean that there is no difference in the bondage of karma 
and the enjoyment of fruit ? No, it is not so. Though the 
activities are found in all living beings, these are of infinite 
varieties according to their ways of thinking and feeling. This 
is explained in the next sutra. 

: n \ it 

TivramandajndlajTiatabhavadhikaranavirya - 

vikesebhyastadvisesafy (6) 

6. Influx is differentiated on the basis of intensity or 
feebleness of thought-activity, intentional or unintentional 
nature of action, the substratum and its peculiar potency. 

Owing to external and internal causes, sometimes feeling is 
intense and at other times it is mild or feeble. One proceeds 
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ttdth the intention of killing a being. This is intentional, for 
it is- done knowingly. Another performs the same action out 
of intoxication or negligence. This is unintentional, as it is 
not done knowingly. The substratum is substance. Its energy 
is its potency. (These vary from instant to instant.) Owing to 
differences such as these, the nature of influx also differs. The 
difference in cause leads to difference in effect. 

The substratum with its subdivisions is explained next. 

sftarsfcm II ^ || 

Adhikaranam jivajlvah (7) 

7. The living and the non-living constitute the substrata. 

The characteristic attributes of the soul (the living) and 

the non-soul (the non-living) have been explained already. If 
so, why are these mentioned again? It is for indicating that 
these constitute the substrata. The living and the non-living 
constitute the substrata, and this special property should be 
declared. What is it? It is the condition of being the instru- 
ments of injury and so on. Some say that the primary 
substances are two, and so the dual must have been used in 
the sutra and not the plural. But it is not so, for the modes 
constitute the substrata. The substance possessed of 
specific modes is the substratum, and not mere substance. 
Hence the plural is used. Of what do the living and the non- 
living constitute _the substrata ? From the context it means 
that these constitute the substrata of influx. 

The substratum of the living 13 described first. 

■rfrrar w * win: wrtn si I <<rrgn 

: ll d ll 

Adyath samrambhasamarambharambhayogakrlakaritann- 

malakasayavikesaistrislristriscatukcaikasak ( 8 ) 

8. The substratum of the living is of 108 kinds,' 

Complete absorption in a plan to commit violence etc. with 

i Literal version. The substratum of the living is planning to commit 
violence, preparation for it and commencement of it, by activity, doing, causing 
it done and approval of it, and issuing from the passions, which are of three, 
three, three and four respectively. 
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passion is o&lled santrambha. Collecting the necessary materials 
for it is preparation ( samarambha ). Commencement of it is 
arambha. 

[Endeavour (planning), preparation and commencement 
together make up three.] Activity {yoga) has been explained — 
bodily activity, speech-activity and thought-activity. One 
may perform an action oneself. Or one may get it performed 
by another. Or one may approve of what has been done by 
another. [These again make up three.] Anger, pride, deceit- 
fulness and gr^d are the four passions. Vikesa is that which 
differentiates one thing from another. It is added to every 
term as follows, kinds of planning, kinds of preparation and 
so on. The substratum of the living is divided into these 
kinds. The numbers are added to these four respectively. 
Planning, preparation and commencement are three. Acti- 
vities are three. Doing, causing a thing to be done and approval 
of a thing done are three. The passions are four. This is how 
theBe have to be taken, because of the suffix 'sue' added to the 
enumerated four things. Each of these attains three and other 
subdivisions. It is as follows. Bodily endeavour performed 
by anger. Bodily endeavour performed by pride. Bodily 
endeavour made by deceitful ness. Bodily endeavour made 
by greed. Bodily endeavour instigated by anger. Bodily 
endeavour instigated by pride. Bodily endeavour instigated by 
deceitfulnesB. Bodily endeavour prompted by greed. Bodily 
endeavour approved by anger, bodily endeavour approved by 
pride, bodily endeavour approved by deceitfulness, and bodily 
endeavour approved by greed. 

These endeavours make up twelve. Similarly, in speech- 
activity the endeavours make up twelve, and in thought-acti- 
vity another twelve. These make up a total of thirty-six. 
Similarly, preparation makes up thirty-six and commencement 
another thirty-six. Thus the divisions of influx of the sub- 
stratum of the soul (the living) make up a grand total of one 
hundred and eight. The term ‘ca’ is intended to include the 
subtypes of each of the passions, namely that which leads to 
endless worldly existence, that which hinders partial self- 
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discipline ( remind a tion), that whioh binders complete self- 
discipline and that which hinders perfect right conduot. 

The substratum of the non-living is explained next. 

Nirvariananiksepasathyoganisarga dvicaturdvitri- 

bhedah param (9) 

9. Production, placing, combining and urging are the sub* 
stratum of the non-living. 

Production, placing, mixing and urging are four. Production 
ib of two kinds. Placing is of four kinds. Mixing is of two 
kinds. Urging (behaviour) is of three kinds. These are the 
divisions of the substratum of the non-living. It is contended 
that the word ‘param’ (the other) is unnecessary. In the 
previous sutra it has been said, ‘the first’ (i. e. the substratum 
of the living). Hence it follows that this sutra refers to the 
other (i. e. the substratum of the non-living). But it is not 
unnecessary. The word ‘param’ has another meaning. Produc- 
tion etc. are different from endeavour and so on. Otherwise, 
these would be understood as subdivisions of the substratum 
of the living, as these are the effects of the soul’s dispositions. 

Production or performance is of two kinds, the substratum 
of the primary attributes and the substratum of the secondary 
attributes. The first is of five kinds, namely that of body, 
speech, mind, inhalation and exhalation. Making objects of 
wood, clay, etc. or pictures is of the seoond kind. Plaoing is 
of four kinds — placing things on the floor without Beeing 
whether there are insects or not, placing things without 
properly cleaning the floor, placing the books, the water-pot, 
the body, etc. quickly in a hurry, and placing these things any- 
where without care and not in their proper places even when 
there is no hurry. Combining or mixing is of two kinds, mixing 
food, drink, etc., and assembling together things necessary for 
any act or effect. Urging (behaviour) is of three kinds, urging 
the body, speech and mind to act. [Thus the influx of karma 
is dependent on the living and the non-living.] 

The influx of karma in general has been explained. Now 
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the causes of the influx of specific karmas must be described. 
And the causes of the influx of the first two kinds of karmas 
are described first. 

^ q re- < or q> : II II 

TatpradoSanihnavamatsaryantaraydsadanopa- 

ghdid jnanadarkanavaranayoh (10) 

10. Spite against knowledge, concealment of knowledge, 
non-imparting of knowledge out of envy, causing impediment 
to acquisition of knowledge, disregard of knowledge and dis- 
paragement of true knowledge, lead to the influx of karmas 
which obscure knowledge and perception. 

When someone is giving an exposition of true knowledge, 
which is the means to the attainment of liberation, another 
person is spiteful and malignant in his attitude towards it. 
This is spite ( pradosa ). A person seeking knowledge approaches 
a learned man. But the learned man for some reason or other 
conceals his knowledge saying that he is ignor.ant. This is 
concealment of knowledge. A man is learned. And knowledge 
is a worthy gift to be given. But out of envy he does not 
teach others. This is envy ( matsarya ). Impediment is placing 
obstacles in the way of a person’s acquiring knowledge. Dis- 
regard ( asadana ) is renouncing by word or deed knowledge 
taught by another. Blaming true knowledge or calling it false 
is disparagement { upagkata ). The two are not the same. 
Lack of veneration or non-appreciation of true knowledg is dis- 
regard. But disparagement is condemning true knowledge as 
false with the idea of destroying knowledge. Thus there is 
difference between the two. 

Knowledge and perception are indicated by the term ‘that’ 
(tad) in the sutra. But it is contended that these are not the 
subjects under discussion, nor have these been mentioned. 
How, then, can these be indicated by ‘that’? The reply is that 
it can be done from the point of view of the question. ‘How 
is the influx of knowledge-and perception-obscuring karmas 
caused?’ is the question. So, from the point of view of the 
question, ‘that’ refers to knowledge and perception. It means 
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spite etc. towards the learned possessed of knowledge and 
perception and their means, as these are the basis of know- 
ledge and perception. These are the causes of knowledge-and 
perception-obscuring karma s. It is seen that the same cause 
can produce several effects. In the same manner, Bpite etc. 
can cause the influx of both knowledge-obscuring and percep- 
tion - obscuring karmas. Or spite etc. relating to knowledge 
cause the influx of knowledge - obscuring karmas. And those 
relating to perception (indeterminate knowledge) cause the 
influx of karmas which obscure perception. 

The several causes of the influx of knowledge-and perception- 
obscuring karmas have been described. Similarly, the causes 
of the feeling - producing karmas are described next. 

» ft || 

Dubkhahokatapakrandanava&haparidevarianyatma- 

parobhayasthananyasadvedyasya (11) 

11. Suffering, sorrow, agony, moaning, injury and lamen- 
tation, in oneself, in others or in both, lead to the influx of 
karmas which cause unpleasant feeling. 

Suffering is the feeling of pain. The feeling of sadness at 
the Iobb or separation of desirable or useful things is sorrow. 
The feeling of distress owing to disgrace is agony. Moaning 
is weeping loudly out of anguish. Injury is depriving one of 
life, the senses, strength or vigour, and respiration. 1 Lamen- 
tation is the loud outcry (wailing) of an afflicted person by 
recalling the achievements of the departed and giving expres- 
sion to these in order to evoke sympathy in others and secure 
help to oneself and others. 

Now, since sorrow etc. are only subdivisions of Buffering, 
there is no need to include all these. It is of course true. 
Still it is desirable or useful to mention a few subdivisions or 
Bpecies belonging to the genus or class to facilitate understand- 
ing. When the word cow is not understood, then the parti- 
culars such as broken horns, black, white, etc. are mentioned 
in order to make it understood. Similarly, the influx caused 
by Buffering is innumerable times the spatial units of the 
i See pages 62 and 63 (II, 13 & 14). 
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universe. And a few of its speoies are mentioned in order to 
bring home the countless varieties of influx. 

Owing to the presence of anger, these arise in oneself, in 
others and sometimes in both. AH these promote the influx of 
karmas { asadvcdya ), which cause unpleasant feeling. If it were 
so, why should the followers of Arhat practise and preach to 
others such things as pulling out the hair, fasting and standing 
in the sun and so on? These cause sufferings to themselves 
and to others. It- is true, but there is nothing wrong in it. 
Sufferings caused by internal passions such as anger can alone 
lead to. the influx of karmas which cause unpleasant feeling. 
Now a compassionate surgeon operates a boil on the body of 
an ascetic free from stings. Though there is cause for suffer- 
ing, yet there is no bondage of sin. For the presence of mere 
external cause (without the presence of passion) does not 
produce influx. So also the ascetic, turning away from the 
great misery of worldly existence and determined to destroy its 
cauBe, practises what is laid down in the scriptures with per- 
fect equanimity in order to attain emancipation. Since there 
is no evil feeling or wrath or anger even in the presence of 
suffering, there is no bondage of demerit. Two verBes are 
quoted here. 

“Mere pain or pleasure is not the object in curing the disease 
of a person undergoing treatment. But the person undergoing 
treatment experiences either pain or pleasure. So also mere 
pain or pleasure is not the object aimed at by a person follow- 
ing the path to liberation. But a person seeking salvation 
experiences either pain or pleasure.” 

The causes, that lead to the influx of karmas which bring 
about unpleasant feeling, have been described. Now the causes 
of the influx of karmas which produce pleasant feeling are 
described. 

q fr qg r it \\ 

Bhutavratyanukampadanasaragasamyamadiyogab 

ksdnlifi saucamih sadvedyasya ( 12 ) 

12. Compassion towards living beings in general and the 
devout in particular, charity, asceticism with attachment etc. 
23 
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(i. «. restraint-cum-n on-restraint, involuntary dissociation of 
karmaa without effort, austerities not based on right know- 
ledge), contemplation, equanimity, freedom from greed — these 
lead to the influx of karmas that cause pleasant feeling. 

Living beings are those who are born in different conditions 
of existence owing to the rise of karmas. The devout are 
those who observe the five vows suoh as non-injury and so 
on. They are the householders as well as the ascetics who 
renounce the world. Fellow-feeling for or distress at the suffer- 
ings of others as if these were one’s own is compassion. 
Compassion is to be shown towards all living beings in general 
and to those who practise the five vows in particular. Bestow- 
ing giftB on others with the object of benefiting them is 
charity. One, who makes an effort to put an end to worldly 
existence, but has not given up his desires, is called a 'saraga'. 
To restrain oneself from undesirable activities towards living 
beings and control one’s senses is ‘ samyama' . The samyama 
of one who is a saraga or sathyama with attachment is 'saraga- 
saihyama' . ' Samyamasamyama' , ‘akamanirjara’ , and ' balatapa ’ 
are also included by the word 'adi n . 

'Yoga' is concentration or application of mind. The appli- 
cation of the mind in these directions is intended in the sutra. 
K$anti (equanimity) is the renunciation of the four passions. 
Purity is freedom from greed. The worship of the Lord Arhat 
and rendering help or service to the young, the old and the 
ascetics, are also included herein. Though living beings include 
those who observe vows, the latter are mentioned separately, 
in order to indicate that they deserve compassion chiefly or 
pre-eminently. All these lead to the influx of karmas causing 
pleasant feeling. 

The oauses of the influx of deluding karmas are to be des- 
cribed next. Deluding karmas are of two kinds, those that 
delude faith, and those that delude conduot. The oauses of 
i ‘Asathyama’ is tbe opposite of * sofhyama The restraint-cum-non- 
restraint of a householder is called ‘saihyamasathyama’ . ‘ AkSmanirjarS' is 
dissociation of karmaa from a person suffering from bondage, imprisonment and 
so on, without any voluntary effort on his part. * Balatapa ’ connotes the austeri- 
ties of a person vitiated ty wrong belief. 
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(he influx of the first kind are mentioned first. 

^TRjrrg^q h ^ u 

Kevali&ruiasamghadharmadevdvarnavado 

darkanamohasya (13) 

13. Attributing faultB to the omniscient, the scriptures, the 
congregation of ascetics, the true religion and the celestial 
beings, leads to the influx of faith-deluding karmas, 

The souls completely freed from the knowledge-obsouring 
karmas are the oinniscients. They possess perfect knowledge. 
The works composed by the chief disciples of Tlrthamkaras 
based on their teachings are the scriptures. The fraternity of 
ascetics is the congregation of ascetics. The religion consists 
in non-injury and is based on the teachings of the scriptures. 
The four orders of celestial beings have been described already. 
(Chapter IV). Attributing faults to, or slandering, the great 
ones described above is ‘ avarnavdda ’ . This is the cause of the 
influx of faith-deluding karmas. Faults may be attributed in 
the following ways. “The omniseients eat morsels of food and 
conduct themselves like ordinary men. The scriptures recom- 
mend meat-eating and drinking of wine. The ascetics are 
base-born and are lacking in oleanliness etc. The religion 
taught by Lord Jina ( Tirthamkara ) is devoid of merit. Those 
who follow it will be reborn as demons. The celestial beings 
eat meat and drink wine.” 

The oauses of the influx of the second variety are described 
below. 

|| \\i li 

Kasdyodaydtlivraparii}dmakcdritramohasya (14) 

14. Intense feelings induced by the rise of the passions 
cause the influx of the conduct-deluding karmas. 

The passions — anger, pride, deceitfulness and greed — have 
been desoribed. Rise is ripening. Intense feelings owing to 
the rise of the passions are the cause of influx of conduct- 
infatuating karmas. 

Therein, one’s own being actuated by passions and causing 
passions in others, blaming the conduct of the ascetics, embra- 
cing the guise of an ascetic and vows with a distressed mind 
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and so on, lead to the influx of the passion-feeding karmas. 
Ridiculing right faith, laughing at those in distress or misery, 
chuckling in wioked sport, excessive prattle and laughter, and 
the rest cause the influx of laughter. Desire for strange 
pleasures, disrelish of vows and minor vows 1 , and the others 
cause the influx of pleasure or liking. Promoting dissatis- 
faction in others, destroying the pleasures of others, associa- 
tion with the wioked and so on lead to the influx of dissatis- 
faction. Bewailing oneself, plunging others into sorrow, 
rejoioing at others’ lamentation and the others cause the influx 
of sorrow. Fearing oneself, causing fear in others and the 
rest lead to the influx of fear. Disgust at noble deeds and 
virtuous conduct and the others cause the influx of disgust. 
Speaking what is untrue, playing tricks upon others, prying into 
others’ faults or weaknesses, intense attachment and the rest 
cause the influx of the female sex-inclination. Slight anger, 
mildness, contentment with one’s wife and the others cause 
the influx of the male sex-inclination. Great or intense pas- 
sions, causing injury to ooncealed parts, assaulting other 
Women and bo on lead to the influx of the neuter sex. 

The divisions of the deluding karmas have been described. 
Next the causes of the influx of life-determining karmas have 
to be mentioned. The next sutra indicates the oausea of the 
lifetime in which the fruit is experienced till the end of the 
fixed time. 

*rc**mp: II V\ It 

Bahvarambhaparigrahatvarh narakasyayusafy (15) 

15, Excessive infliction of pain and attachment cause the 
influx of karma which leads to life in the infernal regions. 

’Arambha' is activity which causes pain and suffering to living 
beings. ‘Parigraha’ is attachment to objects, namely thinking 
‘this is mine’. The adjective ‘excessive’ applies to both. Exoes- 
sive killing and excessive attachment on the part of anyone 
cause the influx of life-karma which leads him to hell in the 
next birth. Perpetual cruel activity such as killing, appropria- 
ting others’ wealth, excessive attachment to worldly objects 
i Minor vows are also referred to as supplementary vows . 
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and cruel concentration at the time of death arising from 
black thought-complexion — these cause the influx of life-karma 
which leads to birth in the infernal regions. 

The influx of karma leading to the infernal regions has been 
described. Now the influx of life-karma causing birth in the 
animal world must be explained 

rpjt n \\ ll 

Maya tairyagyonasya (16) 

16. Deceitfulness causes the influx of life-karma leading 
to the animal and vegetable world. 

Deceitful disposition of the soul caused by a particular 
conduct-deluding karma produces the influx of life-karma 
which leads to birth in the animal world. The preaching of 
.religion from a perverted attitude, lack of good conduct and 
propriety, desire for cheating others, blue and grey thought- 
colouration of the soul and mournful concentration during 
death are the varieties of deceitful conduct. 

The influx of life-karma leading to the animal world has 
been explained. What is the cause of the influx of life-karma 
leading to birth as human beings ? 

a reqD S ' g q ft agre Hl j fTgl 11 II 

Alparambhaparigrahatvam manuSasya (17) 

17. Slight injury and slight attachment cause the influx 
of ilfe-karma that leads to human life. 

■The causes of the influx of karmas leading to the infernal 
regions have been described. The opposites of those cause the 
influx of karma that leads to birth as humans beings. To 
give a detailed description the following may be included — 
humility, gentle disposition, excellent behaviour, slight passion, 
death free from distressful disposition, and so on. 

Is that all the influx of life-karma of human beings ? 

n w 

Svabhavamardavam ca (18) 

18. Natural mildness also (leads to the same influx). 

The condition of being mild or gentle is mildness or gentle- 
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ness. To be naturally mild is natural mildness, Natural means 
without teaching or instruction. This natural mildness also 
leads to the influx that causes birth as a human being. It is 
mentioned separately, as it leads to influx that causes birth as 
a celestial being also. 

Is that alone the influx of life-karma of human beings? No. 

^ || ^ |[ 

Nissilavratalvam ca sarvesam (19] 

19. Non-observance of supplementary vows, vows, etc. 
causes the influx of life-karmas leading to birth among all 
the four kinds of beings (conditions of existence). 

Cu (etc.) is intended to include what have been referred to. 
Slight injury and slight attachment are also included herein. 
The supplementary vows and vows are explained later on. The 
first part of the sutra moans non-observance of minor vows 
and vows. The second part includes the influx of all the four 
kinds of life-karmas. Do these lead to birth in heaven also ? 
^ es. Men and women in the lands of paradise without the 
observance of vows are born in heaven after death. 

What is the cause of influx of life in heaven ? 

Saragasamyamasamyamasamyantakatna- 

nirjarabalatapamsi daivasya (20) 

20. Restraint with attachment, restraint-cum-non-res- 
traint, involuntary dissociation of karmas and austerities 
accompanied by perverted faith, cause the influx of life- 
karma leading to celestial birth. 

The first two have been explained. Persons confined and 
bound in prisons are forced to endure hunger, thirst, conti- 
nence. sleeping on the floor, dirt and distress without any 
desire on their part. But these lead to dissociation of karmas. 
This is called involuntary dissociation {akdma nirjara). Bala- 
apa is the observance by a person of perverted faith of 
lusterities involving unscientific and terrible affliction of the 
>ody and characterized by fraudulent conduct. These cause 
■he influx of karmas leading to celestial birth. 
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Is that alone the influx of life in heaven ? No. 

**7*FSI * 11 ** II 

Samyaklvaih ca (21) 

21. Right belief also (is the cause of influx df life-karma 
leading to celestial birth). 

What ? ‘Influx of heavenly life’ is supplied from the previous 
sutra. Though it is mentioned in general as life in heaven, it 
means life in the higher heavens commencing from Saudharma 
Kaipa. How is it ? Tt is because ‘right faith’ is mentioned 
separately. If so the rule enunciated in the previous sutra 
would apply uniformly without any distinction. By that it 
would mean that restraint with attachment and restraint-cum- 
non-restraint also lead to the life-duration of Residential devas 
etc. No. I or in the absence of right faith, these names (restraint 
with attachment and restraint-cum-non-restraint) do not 
arise. Hence these two are included herein. The purport is 
that these also cause the influx of life-karma leading to birth 
in Saudharma Kaipa and so on’. 

The causes of influx of physique-making karmas have to be 
explained next. First the influx of inauspicious ph 3 'sique- 
making or name-karmas is described. 

>i ti 

Yogavakrala visatnvadanath cd&ubhasya namnah (22) 

22. Crooked activities and deception cause the influx of 
inauspicious physique-making karmas. 

Activity has been explained as of three kinds. ‘Vakrata is 
crookedness, and hence crookedness of activity. ‘Visamvddana' 
is deceiving others. Now those are not two different things. 
In fact these are the same. Crookedness is itself misleading 
others. Of course, it is true. But there is this difference. 

1 Right belief is mentioned separately. Hence persons with right faith 
(except those whose bondage of life-karma has been accomplished prior to their 
attainment of right belief) will be reborn among the fourth order of devas and 
not among the three lower orders, namely the Residential, the Peripatetic and 
the Stellar devas. Those practising restraint with attachment and restraint-cum- 
non-restraint are also characterized by right belief. Hence they also will be 
reborn in the higher heavens of Saudharma Kaipa and so on and not among the 
three lower orders of ceiestiat beings. 
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Crooked activities apply to oneself but deception refers to 
others (i. e. misleading others). For instance, one is engaged 
in practices which lead to heavenly happiness and emancipa- 
tion. He is asked by another to leave them off and be engaged 
in other unwholesome practices. This is deception (wsam- 
vadana). These two cause the influx of inauspicious physique- 
making karmas. By the term 'ca' wrong belief, envy, fickle- 
ness of mind, use of wrong weights and measures to benefit 
oneself, censuring others, praising oneself, etc. are included. 

What are the causes of the influx of auspicious physique- 
making karmas ? 

spro (I II 

Tadviparltam bubhasya (23) 

23. The opposites of these (namely straightforward acti- 
vity and honesty or candour) cause the influx of auspicious 
physique-making karmas. 

The opposites are straightforwardness in one’s bodily, 
speech and mental activities and honesty or integrity. The 
opposites of those included by the term ‘ca must also be 
taken, that is reverence towards the virtuous and honouring 
them, fear of transmigration, avoidance of negligence and so 
on. These constitute the causes of influx of auspicious 
physique-making or name-karmas. 

Are these alone the causes of physique-making ( name ) 
karmas, or is there any speciality ? Yes. There is the influx 
of Tirthamkara name karma, which is the cause of infinite, 
incomparable majesty and inconceivable splendour and which 
effects the conquest of the three worlds. If so let the causes 
of this influx be enumerated. 

Darbanavibuddhirvinayasampannata bilavrate8vanaticdro(a)bhi- 
k8 qaj nan opayogasathvega u baktitastyagatapasi sadhusamadhi- 
rvaiydvrttyakaraTpamarhadacdryabahubrutapravacanabhakti- 
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r&va&yakaparikanirmargaprabhavana pravacanavatsa- 

latvamiti tirthakaratvasya (24) 

24. The influx of Tirthamkara name-karma is caused by 
these sixteen observances, namely purity of right faith, reve- 
rence, observance of vows aud supplementary vows without 
transgressions, ceaseless pursuit of knowledge, perpetual fear 
of the cycle of existence, giving gifts (charity), practising 
austerities according to one’s capacity, removal of obstacles 
that threaten tbe equanimity of ascetics, serving the merito- 
rious by warding off evil or suffering, devotion to omniscient 
lords, chief preceptors, preceptors and the scriptures, prac- 
tice of the six essential daily duties, propagation of the teach- 
ings of the omniscient, and fervent affection for one’s brethren 
following the same path. 

Faith in the path to liberation characterized by detach- 
ment preached by Lord Jina is purity of faith, which has been 
described already. It is characterized by eight qualities, 
freedom from doubt, freodom from worldly desire, freedom 
from revulsion, freedom from superstitions, development of 
one’s spiritual capacity, ensuring steadiness of right faith 
and conduct in others who are prone to swerve from the path, 
joy and affection towards the right path and those following 
the path and propagation of the true path. Reverence is 
homage to the three jewels which lead to liberation and the 
preceptors and the rest who initiate others in the path to 
liberation. Faultless observance of the vows of non-injury etc. 
and the supplementary vows such as giving up anger etc., 
whieh safeguard the vows constitute freedom from transgres- 
sions. Incessant cultivation of knowledge of the soul and the 
other categories is constant contemplation of right knowledge, 
‘ Satitvega ’ is the perpetual fear of the cycle of existence or 
transmigration. Charity is of three kinds, namely giving pure 
food and right knowledge and dispelling fear by infusing 
courage. The giving of these to others according to one’s 
capacity is charity. Austerity is voluntary affliction of the 
body in conformity with the scriptures and one’s capacity. 
When the treasury is on fire, attempts are made to extinguish 
it, as it benefits all. Similarly, the ascetic is the seat of rare 

24 




186 



INFLUX OF XARMAS OF LOW STATUS 



virtues of the vows and the minor vows. Hence any obstacles 
that threaten him are removed. This is removal of obstacles. 
When Buffering is imminent to the virtuous ascetics, it is 
warded off by proper methods. Devotion is the worship of 
the omniscient lords, the chief preceptors, the preceptors, and 
the scriptures. Practice is performance of the six essential 
duties at proper times. The propagation of the teachings of 
Jina «; by means of knowledge, austerities, the worship of Jina 
and so ca. Love and affection for one’s brethren is similar to the 
tender love of the cow for her calf. These sixteen observances 
severally as well as together are the causes for the influx of 
the name-karma which leads to incarnation as a Tirthamkara, 



After describing the influx of physique-making karmas, the 
influx of status-determining karmas has to be explained. The 
influx of low status-determining karmas is dealt with first. 




^ I! n 



Paratmanindaprakamse sadasadgunocchadanodbha - 

vane ca nicairgolrasya (25) 

25 . Censuring others and praising oneself, concealing good 

qualities present in others and proclaiming noble qualities 
absent in oneself, cause the influx of karmas which lead to 
low status. 



The intention to proclaim the defects in others whether true 
or not is censure. Proclaiming virtues is praise. These are 
■taken respectively, that is censure of others and praise of 
oneself. The non-manifestation of a thing when there is 
obstruction is concealment. The manifestation of a thing in 
the absence of obstruction is proclaiming it. These two are 
taken respectively, that is concealing existent qualities 
in others and proclaiming non-existent qualities in oneself 1 . 
These lead to the influx of karmas which determine low 
status. 



What is the cause of influx of high-status-determining 
karmas ? 

1 This is also interpreted in other works as concealing good qualities 
present in others and proclaiming noble qualities absent in oneself. 
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T adviparyayau nicairvrttyanutsekau cottarasya (26) 

26. The opposites of those mentioned in the previous sutra 
and humility and modesty cause the influx of karmas which 
determine high status. 

The word ‘that’ at the beginning of the Butra refers to the 
influx of low-status-determining karmas just mentioned. 
‘Viparyaya’ is the opposite of it. What are the opposites 1 
The opposites are disparagement of oneself, praise of others, 
proclaiming qualities which are present in others and not pro- 
claiming those that are absent in onself Bowing before the 
virtuous with veneration is humility. To be free from pride 
in spite of being great in knowledge and so on is modesty. 
That is the absence of egotism or haughtiness. These cause 
the influx of karmas which determine high status. 

What is the cause of influx of obstructive karmas ? 

faimiiW-rKPreci H il 

Vigknakarat}amantarayasya (27) 

27. Laying an obstacle is the cause of the influx of obstruc- 
tive karmas. 

Charity etc. have been explained already. Laying or causing 
obstacles to these is the cauBe of influx of obstructive karmas. 
Now an objection is raised. Censure, concealment of know- 
ledge, etc. have been described as specific causes for the influx 
of knowledge- and perception-obscuring karmas and so on. 
Are these specific causes for the influx of particular karmas or 
common causes for the influx of all karmas without any 
distinction ? If these are admitted to be specific causes, then 
it will oontradiot the scriptures. For it is said in the scriptures 
that the seven karmas with the exception of life-determining 
karma flow into the bouI simultaneously every instant. That 
will be a contradiction. If, on the other hand, censure, conceal- 
ment of knowledge, etc. are considered as common causes, 
then it is not proper to mention these as specific causes. The 
justification is this. With regard to space-bondage there is no 
1 The latter half of this sentence is also interpreted by other writers as 
proclaiming the good qualities of others and not proclaiming one’s own goad 
qualities. 




18 S 



INFLUX OF OBSTBUCTIVB KABMAS 



fixed relation between the enumerated activities and the 
particular karmas. But from the point of view of fruition of 
karmas (enjoyment of fruit), the activities such as oenaure and 
concealment of knowledge become specific causes for the 
particular karmas. 




CHAPTER VII 



THE FIVE VOWS 



At the beginning of the previous chapter describing influx, 
it was said that virtuous activity is the cause of merit. It 
was mentioned in general. Now it is explained in detail. What 
is auspioious activity (influx) ? 

Hifksanftasteyabrahmaparigrahebhyo viratirvratam (1) 

1. Desisting from injury, falsehood, stealing, unchastity 
and attachment is the (fivefold) vow. 

The sutras that follow describe injury etc. as severance of 
vitalities out of passion and so on. Abstaining from these is 
called the vow. The vow is the deliberately declared and self- 
imposed observance. For instance, it is in the form of ‘this 
must be done* or ‘this must not be done.’ How is the ablative 
case applicable to unsteady or impermanent thoughts of 
violence etc. I 1 It is appropriate to speak of permanence or 
steadiness in the case of disappearance of discriminating 
knowledge. Let us take the following instance. A man desists 
from virtue. The indiscriminate person reflects that virtue is 
difficult to be practised. And he concludes that the fruit of 
virtue is imaginary, that is a matter of faith only. Then he 
desists from virtue. In the same manner, another man who 
is far-sighted reflects as follows. These thoughts of injury etc. 
are the cause of sin or demerit. And those who are engaged in 
sinful activities are punished here itself by the king and his 
authorities and are subjected to suffering later (in the next 
world). Thus he concludes with his discriminating knowledge 
and desists from such thoughts. Therefore, through the intel- 
lect or discrimination, the meaning of steadiness is appro- 
priate. The word ‘desisting* (abstaining) is added to every one 
of the terms — desisting from injury, desisting from falsehood, 

1 Dkruvam ttpayc. The ablative is used in the departing of a permanent 

thing. 
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desisting from stealing, desisting from unohastity and desis- 
ting from attachment. Non-injury is mentioned first, as it is 
the most important of the vows. Just as the surrounding 
fence protects the corn, so also truth eto. safeguard non- 
violence. From the point of view of samayika caritra (equani- 
mity or concentration of mind), whioh consists of desisting 
from all kinds of harmful activities, the vow is one. And the 
same vow is spoken of as five from the standpoint of re- 
initiation ( chedopasthapana caritra). Now, is it not improper 
to describe non-violence etc. as the cause of influx, as these are 
included in stoppage of influx ? Self-control and regulation of 
activities are mentioned as the causes of stoppage of influx. 
There the vows are included among the ten kinds of moral 
virtues or discipline. But there is no contradiction. There 
the reference is to the negative aspect of the stoppage of 
influx which is characterized by abstinence. Here it is the 
positive aspect of active life that is emphasized. When 
violence, falsehood, stealing, unchastity and attachment are 
discontinued, non-violence, truth, non-stealing, chastity and 
detachment are practised. And it aids the means of stoppage 
of influx, namely self-control and so on. The asoetic. who 
practises the vows easily stops influx. Henoe the vows are 
mentioned here separately. Now, should not the sixth minor 
vow of abstaining from eating at night be added here ? No. 
It is included among observances of the vow of non-violence. 
These are enumerated below. Among these is mentioned the 
practice of examining the food before eating to see that there 
are no organisms in it. 

The subdivisions of the fivefold vow are given below. 

it * ii 

De&asarvato anumahaii (2) 

2. (The vow is of two kinds), small and great from its 
being partial and complete. 

Dei a means partial. Sarva means complete. Deia and sarva 
are partial and complete. Deiasarvatah means from being 
partial and complete. Desisting is supplied From- the previous 
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antra 1 . These are taken respectively. Partial abstinence is 
a small vow, and complete abstinence is a great vow. Each 
vow is of these two kinds. The practice of these vows with 
vigilance dispels sufferings, just as an excellent specific removes 
disease. 



For what purpose and in what manner should the vows be 
practised or observed ? 

qrsapr^ » \ n 

Tatsthairyartham bhavanah pancapanca (3) 

3. For the sake of strengthening the vows, there are five 
observances 9 for each of these. 

In order to strengthen the vows, the five observances 
(contemplations) of each of the vows must be ascertained. 



If so, what are the observances of the vow of non-ipjury ? 




^ li a II 



VahmancguptiryadananikSepanasamityalokitapa - 

nabhojanani panca (4) 

4. Control of speech, control of thought, regulation of 
movement, care in taking and placing things or objects, and 
examining food and drink, are five. 

These are the five observances of the vow of non-injury. 



What are the observances of the second vow ? 

W 1 ?®! ISf |( || 

Krodhalobkabhirutvahasyapratyakhyananyanuvici- 

bhaSanam ca panca ( 5 ) 

5. Giving up anger, greed, cowardice or fearfulness and 
jest, and speaking harmless words are five. 

These are the five observances of the vow of truthfulness. 
Anuvicibhdsanam means blameless speech. 



What are the observances of the third vow of non-stealing ? 
1 Anumahati has neuter ending, as the expression refers to vratath 
which is ia the neuter. 

9 BhavanS is generally rendered as contemplation or meditation. But 
from what follows ‘observance’ may be taken as a better rendering. 
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Sunydgdravvmoci tavasaparoparodhakarat}abhaiksa 

kuddhisadharmavisathvadah panca (6) 

6. Residence in a solitary place, residence in a deserted 
habitation, causing no hindrance to others, acceptance of clean 
food and not quarrelling with brother monks, are five. 

Living in vacant or unoccupied places such as the cave, the 
hill, the hollow of a tree, etc., living in places vacated by 
others, causing no hindrance to others, living on clean food 
free from organisms as laid down in the scriptures, and not 
quarrelling with those following the same path, saying, ‘This 
is mine, that is yours. ’ These are the five observances of the 
vow of non-stealing. 



What are the observances of the fourth vow of continence 
or chastity ? 



StriragakalhTikravanatanmanoharanganiriksana- 



II U II 



purvaraianusmaranavrsyestarasasvakarira- 

samskaratyagah panca (7) 

7. Giving up listening to stories that excite attachment for 
women, looking at the beautiful bodies of women, recalling 
former sexual pleasure, delicacies stimulating amorous 
desire and adornment of the body, constitutes five. 

Renunciation is added to each of these, that is renunciation 
of listening to stories exciting attachment for women, re- 
nunciation of the sight of beautiful women and so on. These 
are the five observances of the vow of chastity. 



What are the observances of the fifth vow of detachment ? 




II II 



ManojTiamanojnendriyavisayaragadvesa 

varjanani panca (8) 

8. Giving up attachment and aversion for agreeable and 
disagreeable objects of the five senses constitutes five. 
Renouncing attachment and aversion in the presence of 
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agreeable and disagreeable objects of the senses characterized 
by touoh etc. constitutes the five observances of the vow of 
non-cittachment. 

The observances for strengthening the vows have been 
described. Are there other contemplations also with regard 
to injury etc., which also lead to steadiness in practising the 
vows? Yes. It is also with regard to the opposites. 

u n 

Himsadisvihamutrapayavadyadarkanam (9) 

9. The consequences of violence etc. are calamity and 
reproach in this world and in the next. 

Calamity is the tendency to destroy activities which lead to 
prosperity and bliss. One must contemplate that violence 
etc. lead to calamity and shame in this life and in the life to 
come. A few instances are given. He who commits violence 
is always agitated and afflicted and is always actuated by 
animosity. lie is also subjected to pain, imprisonment and 
suffering in this life. And after death he takes an inauspicious 
birth. He becomes also despicable. Hence it is good to give 
up causing injury etc. 

In the same manner, the person who speaks falsehood 
becomes untrustworthy. And he is meted out punishment such 
as the cutting off of the tongue. He is also subjected to 
various sufferings by the vindictive persons who have been 
afflicted by his falsehoods. After death he is plunged into 
miserable life in his next birth. He is despised too by others. 
Hence it is good to renounce falsehood. 

Similarly the thief, who is intent on depriving others of 
their possessions, causes affliction (anxiety) to all. In this 
world itself he is beaten, given blows, put in bonds, and 
subjected to mutilation of hand, leg, ear, tongue, upper lip and 
so on. His property is confiscated. And after death he takes 
an inauspicious birth and becomes despicable. Therefore it is 
good to desist from stealing. 

Similarly an unchaste person, with his mind agitated by 
lustful passion and amorous excitement, loses his control over 
25 
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himself. Naturally he suffers from blows, bonds and other 
torments, like the infatuated wild elephant tricked by a 
female elephant. Being infatuated he is unable to discriminate 
between good and evil. And he does not do anything that is 
right or proper. His intercourse with other women remits in 
promoting hatred and enmity, and he is subjected to mutila- 
tion of the genitals, blows, bonds and confiscation of property. 
After death he takes a low birth and becomes despicable. 
Therefore it is good to desist from incontinence. 

In the same manner, the man with possessions is assailed by 
robbers, just as the vulture with a piece of meat in its beak 
is attacked by other birds. He also contracts many evils in 
the course of his efforts to earn and safeguard wealth. Nor 
does he find contentment with any amount of wealth, like the 
fire which consumes any quantity of fuel. As he is subjugated 
by greed, he pays no heed to what ought to be done and what 
ought not to be done. After death he takes a mean birth, 
and he is also despised as an avaricious person. Therefore, it 
is good to desist from attachment to possessions. Thus the 
consequences of injury etc. such as calamity and reproach 
should be contemplated. 

Other thoughts for contemplation relating to injury etc. are 
mentioned. 

qr I) || 

Dufykanteva va (10) 

10. Or sufferings only (result from injury etc.). 

It should be contemplated that injury etc. are sufferings, for 
these are the causes of sufferings. For instance, we say that 
food is life, or even wealth is life, as wealth begets food, and 
food sustains life. So also injury etc. are the causes of karmas 
which produce unpleasant feelings. Sufferings are caused 
by these karmas- And injury etc. are figuratively referred to 
as sufferings, being the causes of these karmas, which in their 
turn bring about unpleasant feelings. That these are suffer- 
ings only is adduced by one’s own experience as well as by 
that of others. Now, how can all these be said to be sufferings, 
as happiness is experienced from pleasures derived from 
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objects 1 But it is not happiness, since it only relieves pain 
for the moment, as scratching in the case of a person suffering 
from itch or scabies. 

Again other attitudes are described. 

Maitrlpramoda kdrutiyamadhyasthdni ca 

sattvagunddhikaklikyamandvineyesu (11) 

11. Benevolence towards all living beings, joy at the sight 
of the virtuous, compassion and sympathy for the afflicted, 
and tolerance towards the insolent and ill-behaved. 

The desire that others should be free from suffering and 
pain is benevolence. Fervent affection as well as veneration 
ip the presence of the virtuous is joy 1 . The disposition to 
render assistance to the afflicted is compassion. Tolerance or 
unconcern is freedom from attachment and repulsion based 
on desire and aversion. Those who are afflicted in several 
kinds of wombs owing to the ripening of inauspicious karmas 
are the living beings. The virtuous are those in whom right 
knowledge etc. abound. The afflicted are those who suffer 
from anguish and distress on the rise of unpleasant feeling- 
producing karmas. The ill-behaved are those who don’t listen 
to the truth and don’t cultivate virtues. Benevolence etc. 
muBt be practised towards living beings and others respectively 
— that iB, benevolence towards all living beings, devotion to 
the virtuous, compassion towards the tormented and uncon- 
cern towards the indecorous and insolent persons. He who 
conducts himself in this manner is able to practise non- 
violence and other vows to perfection. 

Again some other ways of contemplation are described. 

q frnfri rarriK, ll ^ n 

Jagatkdyasvabhdvau vd samvegavairdgydrtham (12) 

12- Or the nature of mundane existence (the universe) and 
the body (may also be contemplated) in order to cultivate awe 
at the misery of worldly existence and detachment to worldly 
things, 

t Joy denotes fervent affection as well as esteem for the virtuous. 
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The universe is eternal without beginning and end. It 
resembles the caneseat, the cymbals and the drum. In this 
universe the living beings have been roaming about, enduring 
misery in womb after womb, in the beginningleas cycle of births 
and deaths throughout infinity. There is nothing permanent 
here. Life is as uncertain as the bubbles that float on water. 
And riches which beget worldly happiness are evanescent like 
the clouds and lightning. By contemplating thus on the nature 
of worldly existence, a wholesome awe of worldly existence is 
attained. The body too is transitory by nature, full of suffer- 
ing and pain, worthless and unclean. By contemplating on 
the nature of the body, the desire for sensual pleasures is 
removed, and the attitude of non-attachment is cultivated. 
Therefore, the nature of the universe and the body must be 
contemplated. 

Desisting from injury etc. has been described as vow. But 
we have not been told what injury etc. are. Now these are 
explained one after another. First injury is defined. 

fifaf (I )| 

Pramattayogatpratjavyaparoparfam hithsa (13) 

13. The severance of vitalities out of passion is injury. 

Pramada connotes passion. The person actuated by passion 
is pramatia. The activity of such a person is pramatta yoga. 

The ten vitalities 1 (life-principles) are the five senses and so 
on. The severance of the vitalities that are present (all the 
ten vitalities are not present in all living beings) is called 
injury. It is wicked as it causes pain and suffering to living 
beings. The qualifying phrase ‘arising from passionate acti- 
vity’ is intended to indicate that mere severance of the 
vitalities is not wicked. “Even with the severance of life one 
is not stained with the sin of injury.” Again it has been said 
thus in the scriptures. “When a monk goes on foot with 
carefulness, sometimes small insects get crushed under his 
i The vitalities or life-principles are ten, namely the five senses, energy, 
respiration, life- duration, the organ of speech and the mind. The one-sensed 
lives possess four vitalities, the two-sensed six, the three-sensed seven, the four- 
sensed eight, the irrational five-sensed nine and the rational five-sensed all the 
ten. See pages 62 and 63 (II, 13 & 14). 
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feet and die. Still there is not the slightest bondage of sin in 
his case. From the spiritual standpoint, infatuation is called 
attachment.” Now, has it not been admitted that mere 
passionate attitude even without the severance of vitalities 
constitutes violence ? “He who acts with negligence commits 
injury whether death iB caused to organisms or not. And he 
who proceeds with proper care does not contract bondage of 
karma by mere injury.” Yes, it is true. But there is no 
inconsistency in this. Even in the case of the person with 
negligence there is severance of life-principles at least in 
thought. It has been said thus in the scriptures. “He who 
has passions causes injury to himself by himself. Whether 
injury is then caused to other living beings or not, it is 
immaterial.” 

Injury has been defined. What is the definition of falsehood 
mentioned next to injury ? This question is answered in the 
next sutra. 

|) 11 

Asadabhidhanamanftam (14) 

14. Speaking what is not commendable is falsehood. 

The word ‘sat’ is a laudatory term. What is not laudable 
is ‘asat\ Speaking what is not laudable is falsehood. Rtam is 
truth. What is not rtam is anftam. Anrtam is falsehood. What 
is it then that is not laudable ? That whioh causes pain and 
suffering to the living is not commendable, whether it refers 
to actual facts or not. It has already been Baid that the 
other vows are intended to safeguard the vow of non-injury. 
Therefore, it must be taken that words that lead to injury 
constitute falsehood. 

Then stealing, which is mentioned next to falsehood, is 
defined. 

II H 

Adattadanam sleyam (15) 

15. Taking anything that is not given is stealing. 

Taking anything which is not given is called theft. If so 

the letting in or taking in of karmio and nokarmic particles 
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DEFINITIONS OF STEALING AND UNCHASTITY 



would be tantamount to theft, as these are not given by any- 
body. No, it is not a fallacy. The convention regarding 
theft can refer only to things to which giving and not giving 
apply. How does it follow ? It is implied in the use of the 
term ‘not given'. Even then when the ascetic moves about 
for food, he enters roads and gateways. But that will not 
constitute stealing, as these are left free for anyone to pass 
through. For instance, the ascetic does not enter gateways 
which are closed, aB these are not left free. Otherwise ‘out of 
passion’ is supplied from the previous sutra. The taking of 
anything out of passion is called stealing. And there is no 
passion in the ascetic who passes through the streets. Hence 
it follows that activity actuated by impure thought is stealing, 
whether external objects are taken or not. 

The fourth vow of unchastity is defined then. 

it U 

Maithunamabrahma (16) 

16. Copulation is unchastity. 

Mithunam is the desire of man and woman (members of the 
opposite sexes) to embrace each other owing to the rise of 
conduct-deluding karmas. The activity of a couple is maithu- 
nam, but not all activities. How is it so ? It is well-known to 
all that copulation is the action of man and woman prompted 
by sexual desire. Similarly, the texts referring to the desire of a 
mare and a stallion indicate the same thing. Moreover ‘out 
of passion' is supplied. By that, action leading to sexual 
pleasure of a couple is alone included and not all activities. 
That which develops virtues such as non-injury is chastity. 
Not chaste is unchaste. What is it ? It is copulation. Copula- 
tion promotes injury etc. He who indulges in copulation causes 
injury to immobile and mobile beings. He utters falsehood, 
takes away things not given, and accumulates possessions 
both living and non-living. 

The fifth, namely attachment to possessions, is defined next. 

Jjsgf nftjTS: H l® II 

M urccka pangrahah (17) 
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17. Infatuation is attachment to possessions. 

It is said ‘murccha’. What is murccka (infatuation)? Mur coha 
is activity relating to the acquisition and safeguarding of 
possessions such as the cow, the buffalo, jewels, pearls and 
so on, and also inward thoughts like desire and so on. 
Now, this word is used to denote fainting or swooning. Why 
should it not mean fainting here? Yes, it is true. The verb 
‘murcch’ is used in the general sense of insensibility. What 
is mentioned in general applies to the particular also. The 
general meaning implies the particular meaning also. This is 
the section dealing with attachment. And the particular 
meaning of infatuation or delusion is applicable here. Even 
then externa] things cannot bo included under attachment, as 
those belonging to the self are included. It is true. Of course, 
the internal thoughts only are included as being important. 
Even in the absence of external things, he who thinks ‘this is 
mine' is an infatuated person. If so external things cannot 
at all become attachment. On the other hand, if these become 
objects of attachment because of the infatuation, ‘this is mine’, 
then knowledge and understanding also would become infatua- 
tion. Tor knowledge also is considered ‘this is mine’ as desire 
and so on. But it is not so. The phrase ‘out of passion* is 
supplied from the previous sutra. So the passionless person 
possessed of right faith, knowledge and conduct is free from 
delusion. Hence there is no infatuation in his case. Further 
knowledge is not fit to be disregarded or cast off, and it is also 
the essential characteristic of the soul. So it is not infatua- 
tion. Desire etc. are fit to be cast off, as these are the effeets 
of karmas and contrary to the nature of the soul. So infatua- 
tion in these is attachment. Infatuation or attachment is at 
the root of all evils. If a person has the idea of ‘this is mine’, 
he has to safeguard it. In safeguarding it, violence is bound 
to result. For its sake he utters falsehood. He also commits 
theft and attempts copulation. And this results in various 
kinds of pain and suffering in the infernal regions. 

He, who realizes thus the evils of injury etc. and the merits 
of non-injury and so on, is vigilant in observing the vows. 
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THE VOTARY 18 FREE FROM 8TI1TOS 



f^raitzpft II (I 

Ni&Salyo vrati (18) 

18. The votary is free from stings. 

That which injures is a thorn or sting. Any sharp thing 
which causes pain to the body is a sting. Just as the sting 
causes pain to sentient beings, the emotional excitement aris- 
ing from karmas, which causes bodily and mental pain, is 
figuratively called a sting. This is of three kinds, the sting of 
deceit, the sting of desire for enjoyment or pleasure, and the 
sting of perverse attitude (wrong faith). Maya is deceit. 
Nidanam is desire for worldly pleasure and splendour. Mithya 
darhanam is wrong faith. He who is free from these three 
kinds of stings is called a votary (vrati). Now it is contended 
thus. ‘A person is free from stings in the absence of stings, 
and one who observes vows is called a votary. But a person 
free from stings is not fit to be called a votary. For instance, 
a man who has a staff cannot be said to carry an umbrella.’ 
The reply is this. The votary is one who is characterized by 
both the attributes, namely observing vows and being free 
from stings. So by merely practising vows, one cannot be 
called a votary, unless one is free from stings. What is meant 
is that, in the absence of stings, one who observes vows is a 
votary. For instance, a person is said to be rich in cows when 
he has plenty of milk and ghee. He cannot be said to be rich 
in cows in the absence of milk and ghee, even if he has several 
cows. So also, even if a person observes vows, he cannot be 
called a votary if he is not free from stings. 

He who is free from stings is a votary. The subdivisions 
are given below. 

a Tin arem ra II V*. it 

Agdryanagarahca (19) 

19. The householder and the homeless ascetic are the two 
kinds of votaries. 

What is built for shelter is agarath (habitation). He who has 
it is the householder. He for whom there is no home is the 
homeless ascetic. There are two classes of votaries, the house- 
holder and the homeless ascetic. Now the ascetio who stays 
in a vacant habitation, a temple, etc. would become a house- 
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holder. And the layman, who leaves his home and lives in the 
woods for some reason, would become houseless, though he is 
not free from desires. But it is not so. What is intended is the 
psychical factor regarding home. Owing to the rise of conduct- 
deluding karmas, a person’s thoughts are not turned away 
from home. This is called the psychical home. He who has it is 
a householder, even if he lives in a forest. The ascetic is free 
from such thoughts, and so he is homeless whether living in a 
habitation or in the woods. Again, it is argued that the house- 
holder cannot be a votary, as he observes vows only partially. 
But it is not so. The householder also is a votary from 
certain points of view. Though a man lives in his home or 
remains in his bed-chamber, we say he lives in the town. So 
even a person observing partial vows is called a votary from 
certain points of view (naiganta, saihgraha and vyavahara 
nayas). 

Does partial observance mean the observance of one or two 
of the five vows ? No, it is not so. If so what is it ? It is the 
observance of all the five vows imperfectly. 

STajSBtSmd I) II 

Anitrralo agari (20) 

20. One who observes the small vows is a householder. 

The word ‘anu’ indicates smallness. He who observes small 
vows is called a householder. Why are liis vows ealled small ? 
It is because he is unable to desist from all sins completely. 
If so what does he desist from ? The first small vow of non- 
injury is to avoid injury to beings with two or more senses. 
Owing to attachment or delusion, the householder refrains 
from uttering falsehood, which may lead to the destruction of 
his home or his village. This is the second small vow of speak- 
ing the truth. Desisting from desire of things which are not 
given, though they are lost by others, out of fear of punish- 
ment by the king, is the third small vow of non-stealing. 
Desisting from desire for sexual union with a married or un- 
married woman who is not one’s own wife is the fourth small 
vow of not casting evil glances at other women. Limiting 
26 
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SUPPLEMENTARY VOW OF DIRECTION 



one’s possessions such as riches, corn, lands and so on of one's 
own accord is the fifth small vow of limited possessions. 



Are these the only peculiarities of the householder, or are 
there others also ? 




•I II 

Digdehanarthadandaviratisamayikaprosadhopava- 
sopabhogaparibhogaparimdndtithisamvibhdga - 

vraiasaihpannakca (21) 

21, Abstaining from activity with regard to direction, 
country and purposeless sin, periodical concentration, fast- 
ing at regular intervals, limiting consumable and non-con- 
sumable things, and partaking of one’s food after feeding 
an ascetic, are the minor or supplementary vows. 

‘Abstaining from’ is added to everyone of the term9 — 
abstaining from direction, abstaining from country or region, 
abstaining from purposeless sinful activity. These three are 
called guna vratas, as the word vrata is added on to every one 
of these. These enhance the value of the five vows. Similarly 
the vow of concentration, the vow of fasting, the vow of 
limiting consumable and non-consumable things, and the vow 
of offering food to an ascetic, are the other supplementary 
or minor vows which are called kiksa vralas. A householder 
who observes these vows is called viratavirata , i. e. one who 



observes abstinence as well as non-abstinence. It is as follows. 
The directions are east, west and so on {the eight corners of 
the compass with the upward and the downward make up ten). 
Taking a resolve not to participate in activities beyond set 
limits in the directions, fixing the boundaries with well-known 
mountains, rivers, villages, towns, and so on, is the vow of 
abstinence with regard to direction. Since there is no injury 
to one-or more-sensed lives beyond the fixed boundaries, one 
is supposed to observe great vows (outside one’s limited field of 
activity). Though there may be opportunity for gain outside 
his limited field, he does not direct his thought there. Thus 
he curbs his desire. The region determined by villages and so 
on is the country or province. Desisting from activity outside 
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the country is the vow of abstinence with regard to country 1 . 
As in the previous instance, the householder practising this 
vow must be considered to observe the great vows beyond his 
region of activity. That, which leads to sin without any 
advantage, is purposeless sin. Desisting from such activity is 
to be free from purposeless sin. Purposeless sin is of five 
kinds, namely evil thought, preaching of sin, negligent activity, 
giving of hurtful things, and listening to undesirable stories. 
Wishing how others may suffer from victory, defeat, punish- 
ment, bondage, mutilation, confiscation of all possessions and 
so on, is evil thought. Preaching sin is using words which 
incite others to cause sufferings to animals, to pursue com- 
merce and activities causing injury to living beings and so on. 
Intoxicated activity is cutting trees, digging the earth, sprink- 
ling water and so on, without any purpose. Giving hurtful 
things suoh as poison, thorns, weapons, fire, rope, whip, stick 
and so on is the fourth kind. The fifth kind is listening to or 
teaching of stories which provoke injury, lust, etc. 

The preposition 'sam’ means one state of being. For instance, 
ghee becomes one with the thing mixed. Similarly oil also. 
To become one is samaya. That, which has oneness as its 
objeot, is samayikam. One attains the great vows when one 
practises saniayika (concentration) at a particular place and 
time, since one is free from minute and gross injury and so on. 
It is argued that it would be perfect restraint and discipline 
( samyama ). But it is untenable, as there is the presence oi" 
karmas or passions which arrest complete restraint. In that 
ca«s these should not be called great vovfs, - No* These are- 
called great Taw# figuratively, as Ghaitra is said to be present 
everywhere in the royal household. 

The word firoqadha 2 refers^To tht holy days in the lunar 
month. Abstaining from the pleasures of The five senses suoh 
as sounds and dwelling in the self in deep concentration is 
i This is similar to the previous one with this difference that this limits 
the field of activity still further than in the case of dikvfata. Besides dikvraia 
is taken for one’s lifetime, whereas desavrata is taken for shorter periods. 

s Proqadha : the eighth and the fourteenth days of a fortnight, the 
bright half and the dark half of the lunar month. 
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FASTING, LIMITING POSSESSIONS, BTO. 

fasting 1 . It means giving up the four kinds of food. Prosadhe 
upavasa is profadhopavasa, that is fasting on the eighth and 
fourteenth days of the lunar cycle. The faBting'householder 
discards bodily adornments such as bath, perfume, garlands 
and ornaments, and spends his time in a sacred place like the 
abode of a saint or a temple or in his lonely fasting apartment, 
contemplating on pure thoughts by listening to or making 
other b listen to the scriptures and refraining from injury. 

Consumable things are food, drink, perfume, garlands of 
flowers and so on, which can be enjoyed only once. Garments, 
clothing, ornaments, beds, chairs, houses, carriages, horses 
and so on, are non-consumable things, as these can be enjoyed 
again and again. A limit is placed on these possessions by 
the householder. The householder who desires to avoid gross 
injury must always abstain from honey, meat and wine. He 
must also renounce flowers like jasmine and white lotus, ginger, 
roots, etc., which are the seats of infinite organisms and which 
are fit to be called infinite- bodied. Very little advantage is 
derived from these, in spite of considerable injury caused. 
With regard to carriages, horses and ornaments and decora- 
tions, one must decide what is essential and what is super- 
fluous. And he must renounce the superfluous for a period or 
for lifetime according to his capacity. He, who moves from 
place to place without transgressing his self-control is called 
a guest (atilhi). Or he, who comes on any day without any 
regularity or definiteness, is a guest. Four things are offered 
to the guest — food, implements, medicine and shelter. Pure 
food mu&t be -offered by the householder with a pure heart to 
the ascetic on the path to emancipation, who is earnest in 
practising restraint and discipline. Implements such as books 
which promote right faittaad so” on must be presented to him. 
Wholesome and proper medicine must be given to him. Shelter 
also must be provided for the ascetio with great devotion. 
The term 'ca’ at the end of the sutra is intended to include 
the householder’s duty mentioned next. 

i The five senses turn away from their pleasures of touch etc, and 
repose in the self in deep concentration during fasting. 
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Maratfantikiih sallekhanam joqila (22) 

22. The householder courts voluntary death at the end of 
his life. 

The loss of the senses and the vitalities at the end of one’s 
duration of life acquired by one’s own dispositions is death. 
The end refers to the particular state of existence. That 
whioh has death as the end is marai}antab, That whioh has 
death as its object is mdrar^antikl. To make the body and the 
passions thin is sallekhana. 

Sallekhana is making the physical body and the internal 
passions emaciated by abandoning their sources gradually at 
the N approaoh of death. The householder observes sallekhana 
at the end of his life. ‘Josita’ means observing it with pleasure. 
Hence sevita , though clear in meaning, is not used. If there 
be no willingness, sallekhana cannot be forced on one. If there 
is liking for it one does it oneself. 

It is argued that it is suioide, since there is voluntary 
severance of life etc. No, it is not suicide, as there is no pas- 
sion. Injury consists in the destruction of life actuated by 
passion. Without attachment etc. there is no passion in this 
undertaking. A person, who kills himself by means of poison, 
weapons, etc., swayed by attachment, aversion or infatuation, 
commits suioide. But he who practises holy death is free from 
desire, anger and delusion. Hence it is not suicide. “It has 
been taught by Lord Jina that the absence of attachment 
and the other passions is non-injury and that the rise of 
feelings of attachment and the other passions is injury.” For 
instance, a merchant collects commodities for sale and stores 
them. He does not welcome the destruction of his storehouse. 
The destruction of the storehouse is against his wishes. And, 
when some danger threatens the storehouse, he tries to safe- 
guard it. But if he cannot avert the danger, he tries to save 
the commodities at le&Bt from ruin. Similarly, a householder 
is engaged in acquiring the commodity of vows and supple- 
mentary vows. And he does not desire the ruin of the recep- 
tacle of these virtues, namely the body. But when serious 
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danger threatens the body, he tries to avert it in a righteous 
manner without violating his vows. In case it is not possible 
to avert danger to the body, he tries to safeguard his vows at 
least. How can such a procedure be called suicide ? 

It has been said that a votary is free from stings. Wrong 
belief is the third kind of, sting. Therefore, the votary who is 
a right believer ought to he free from stings. Is right belief 
free from transgressions or not ? Sometimes owing to delusion 
these transgressions occur. 

Sahkakahksavicikitsanyadrstipra§amsasaihstavah 

samyagdrsteraticarafr (23) 

23. Doubt in the teachings of the Jina, desire for worldly 
enjoyment, repugnance or disgust at the afflicted, admiration 
for the knowledge and conduct of the wrong believer and 
praise of wrong believers, are the five transgressions of the 
right believer. 

Freedom from doubt etc. have been explained under the 
sutra ' Dar&anavi&uddhi ‘ (VI, 24). Doubt etc. are the opposites 
of those qualities. What is the distinction between admira- 
tion and praise ?■ Admiration is attributing knowledge and 
conduct to the wrong believer in one’s own mind. Expression 
of existent or non-existent qualities is praise. This is the 
difference between the two. Now eight qualities have been 
mentioned for right belief. Should not the opposites, namely 
transgressions, also be eight ? No, it is not necessary. The 
author lays down five, transgressions each for primary vows 
and supplementary vows. Hence here also he mentions only 
five transgressions, including the rest under admiration and 
praise. 

The transgressions of the right believer (right belief) have 
been mentioned. Are there transgressions for vows and 
supplementary vows alsd ? Yes. The number of the transgres- 
sions is indicated in the next sutra. 

arcreft&g 121 q^r it rh 11 

V ratakllequ panca panca yathakramam (24) 
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24. There are five, five transgressions respectively for 
the vows and the supplementary vows. 

'VrataklUsu’ means with regard to the vows and the supple- 
mentary vows. It is contended that the inclusion of the 
supplementary vows is unnecessary, as these are implied in 
the vows. But it is not unnecessary. Limiting the directions 
and so on are included as supplementary vows, in order to 
indicate that, in the case of the householder, the seven supple- 
mentary vows are intended to safeguard the five vows of non- 
injury and so on. 

Since this is the section of the householder, five, five trans- 
gressions mentioned subsequently must be taken to apply 
respectively to the vows and the supplementary vows of the 
householders. Now the transgressions of the vow of non- 
injury are described. 

it n 
(25) 

25. Binding, beating, mutilating limbs, overloading and 
withholding food and drink. 

Fastening with cord or the like restrains movement from 
place to place as one desires. A blow is beating with a stick, 
a whip or a cane. It is not injury of vitalities. That has been 
given up already. Mutilation is cutting off of limbs such as 
the ear and the nose. Overloading is putting more weight than 
an animal or a human being can reasonably carry. Withhold- 
ing food and drink is denying these to the animals when they 
feel hunger and thirst. These five are the transgressions of 
the small vow of non-violence. 

^ it 

Paharasakaramantrabhedafy (26) 

26. Perverted teaching, divulging what is done in secret, 
forgery, misappropriation, and proclaiming others’ thoughts. 

Perverted teaching is misdirecting another who is on the 
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path of prosperity and salvation. Divulging a secret is reveal- 
ing what has been done in secret by a couple. Forgery is 
preparing false records prompted by others in order to cheat 
others, by affirming that one has said and done things which 
one has not. Misappropriation is taking for oneself gold and 
other things entrusted to one's care by another 1 . 

The last is guessing others’ thoughts by their posture, facial 
expression, etc., and proclaiming these out of envy etc. These 
are the five transgressions of the small vow of speaking the 
truth. 




Stenaprayogatadahrtadanaviruddharajyatikramahinadhika- 
manonmanapratirUpakavyavaharafy (27) 

27. Prompting another to steal, receiving stolen goods, under- 
buying in a disordered state, using false weights and measures, 
and deceiving others with artificial or Imitation goods. 

Prompting a person to steal, or prompting him through 
another or approving of the theft, is the first transgression. 
The second is receiving stolen goods from a person, whose 
action has neither been prompted nor approved by the recipient. 
Receiving or buying goods otherwise than by lawful and just 
means is an irregularity or a transgression. An attempt to 
buy precious things very cheaply in a disordered state is the 
third transgression. Cheating others by the use of false 
weights and measures in order to obtain more from others and 
give less to others, is the fourth transgression. Deceiving 
others with artificial gold, synthetic diamonds and so on, is 
the fifth transgression. These five are the transgressions of 
the vow of non-stealing. 

II V || 

Paravivdhakaranetvarikaparigfhita(a)parigThilagamana- 
nahgakrl4akamaiivrabhinivek<ib (28) 

28. Bringing about marriage, intercourse with an unchaste 
‘ When a person deposits certain things with another, and later on 
takes less than what he had deposited, the other person confirms it and takes 
the rest for himself. 
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married woman, cohabitation with a harlot, perverted sexual 
practices, and excessive sexual passion. 

Marriage consists in taking a woman for wife. 1 The marriage 
of others is 'paravivaha . Bringing about or effecting the 
marriage of persons who do not belong to one’s family is the 
first transgression. The rest are self-explanatory*. These are 
the five transgressions of the vow of continence or content- 
ment with one's own wife. 



Ksetravasttihiranyasuvarnadhanadhanyadasidasa- 

kupyapramanatikramafy {29} 



29. Exceeding the limits set by oneself with regard to 
cultivable lands and houses, riches such as gold and silver, 
cattle and corn, men and women servants and clothes. 



‘Kselra’ consists of fields in which corn is grown. ‘Vastu’ is 
the habitation or place of residence. ’Hiranya’ means stamped 
coins of precious metals. 'Suvarr^a’ is gold. ‘Dhana’ consists of 
wealth BUoh as cows. 'Dhanya denotes corn such as rice, wheat, 
etc. ‘Ddsidasa’ means men and women servants. These are in 
pairs, kBetravdstu, hiranyasuvarna, dhanadhdnya and ddsidasa. 
‘ Kupya ‘ includes silk, cotton cloth, silken garments, sandal- 
wood paste, etc. The householder takes a resolve as follows, 
‘With regard to .these, my possessions shall be only so much and 
not above this limit.’ Exceeding the set limits with regard to 
these out of excessive greed constitutes the transgressions of 
the vow of limiting one’s possessions. 



The transgressions of the vows have been described. Now 
the transgressions of the supplementary vows are described. 

1 or giving a maid in marriage. 

2 A woman who cohabits with one other than her spouse is an unchaste 
woman ( itvari ). The meaning of the suffix 'ha is contemptible. Hence •itvarika’ 
means a contemptible adulteress. ’Parigrhita' is a married woman. ‘Afiarigr- 
hits' is a harlot without a husband. Parigrhita and aparigrhita mean a 
married woman and an unmarried woman. Kvarik e and te parigrhita pari gr- 
kite mean a married adulteress and an unmarried harlot. Cohabitation with 
these constitutes two transgressions. Sexual enjoyment otherwise than in the 
generative organ is perverted sexual practice. The iast is abnormal sexual 
passion. These are the five transgressions. 

27 
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U rdh vadhastiryagvyatikramaksetravrddhismrtyanta- 

radhanani (3v. / 

30. Exceeding the limits set in the directions, namely up- 
wards, downwards and horizontally, enlarging the boundaries 
in the accepted directions, and forgetting the boundaries set, 
are the five transgressions of the minor vow of direction. 

Exceeding the limit set with regard to direction, is a trans- 
gression. This in short is of three kinds — transgression up- 
wards, transgression downwards, transgression horizontally, 
such as climbing a mountain, descending into a well and enter- 
ing a cave respectively. Enlarging the boundaries in the 
accepted directions out of greed is the fourth transgression. 
Those transgressions arise from negligence, infatuation or 
attachment. Forgetting the limits set is the fifth transgres- 
sion. These are the transgressions of the vow governing the 
range of one’s actions in the ten directions. 




Anaya n apreSyaprayogakabdar up anupdta- 

ptidgalaksepah , (31) 

31. Sending for something outside the country of one’s 
resolve, commanding someone there to do thus, indicating 
one’s intentions by sounds, by showing oneself, and by throw- 
ing clod etc. 

Ordering someone to bring something from a country out- 
side his mental resolve, commanding someone outside the limit, 
‘Do thus’, making known one’s intentions to someone beyond 
the limit by signs such as coughing, grunting, etc,, by putting 
oneself in such a position as to be seen by persons on the other 
side, and by throwing clod etc. — these are the five transgres- 
sions of the vow of limiting the country of one’s operations. 




II II 



Kandarpakautkucyamaukharyasamiksyadhikarano- 

pabhogaparibhoganarthakydni (32) 

32. Vulgar jokes, vulgar jokes accompanied by gesticula- 
tion, garrulity, unthinkingly indulging in too much action. 
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keeping too many consumable and non-consumable objects, 
are the five transgressions of the vow of desisting from un- 
necessary sin. 

Employing vulgar language mixed with laughter out of exces- 
sive attachment is the first transgression. The same accom- 
panied by undesirable gesticulation is the second. Indulging 
in meaningless and unrestrained talk out of arrogance is the 
third. Indulging in too much action without considering the 
object is the fourth. Accumulation of consumable and non- 
consumable things beyond one’s needs is the fifth. These are 
the five transgressions of the vow of refraining from purpose- 
less Bin. 




Y ogaduspranidhananadarasmrtyanupasthanani (33) 

33. Misdirected threefold activity, lack of earnestness and 
fluctuation of thought are the five transgressions of concen- 
tration. 

Activity has been explained as of three kinds. Action tend- 
ing to evil is also of three kinds, vicious bodily activity, vicious 
speech- activity and vicious mental activity. Lack of earnestness 
and fluctuation of thought are the other two. These five are 
the transgressions of the vow of concentration. 




it it 

ApratyaveksilapramdTjitotsargddanasamstaropakramana - 

nadaras mrtyanupa sthanani (34 ) 

34. Excreting, handling sandal-wood paste, flowers, etc., 
and spreading mats and garments without inspecting and 
cleaning the place and the materials, lack of earnestness 
and lack of concentration. 

Seeing carefully whether organi ims are present or not is the 
function of the eyes. Cleaning is removing anything with soft 
implements. These two attributes are taken with utsarga and 
so on. Excreting waste matter from the system in a place 
without inspecting and cleaning it, taking materials such as 
sandal-wood paste, flowers, incense, etc. intended for the wor- 
ship of the Lord (Arhat) and the Preceptor, and cloth etc. for 
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personal use without inspecting and cleaning these, and 
spreading mats and garments without cleaning the place, are 
three. Lack of earnestness in one’s essential duties when tor- 
mented by hunger, and lack of concentration are the other 
two. These five are the transgressions of fasting. 

11 II 

Sacitiasambaudhasaminikrabhisavadiihpakvaharah (35) 

35. Victuals containing (one-sensed) organisms, placed 
near organisms and mixed with organisms, stimulants and 
ill-cooked food. 

The first is food containing (one-sensed) organisms, the 
second is food placed near such organisms, and the third is 
food mixed with such organisms. How is it that a house- 
holder partakes of food with organisms ? It is because of 
negligence or infatuation. ‘ Dravo’ is that which is stimulating. 
The last means ill-cooked. Food is qualified by these adjectives. 
These are the five transgressions of the vow of fixing a limit 
to consumable and non-consumable articles. 

«h ft ti 11 ^ 11 

Saciltaniksepapidhdnaparavyapade&amatsarya- 

kdlddkramdh (36) 

36. Placing the food on things with organisms such as 
green leaves, covering it with such things, food of another 
host, envy, and untimely food. 

Placing the food on things containing organisms such as 
the lotus leaf, and covering it with similar things are two. 
The third is offering another host’s food as if it were one’s own. 
The fourth is lack of earnestness or envy of another host. 
Offering food either too early or too late is untimely food. 
These are the five transgressions of the vow of hospitality. 

ti v* 11 

Jivitamaranakamsdmitraiwragasukhanu- 

bandhanidiinani (37) 

37. Desire for life, desire for death, recollection of affec- 
tion for friends, recollection of pleasures and constant long- 
ing for enjoyment. 
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Desire for life is desire to prolong one’s life in order to live 
long. Desire for death is to long for speedy death in order 
to escape from pain and suffering. Attachment to friend is 
repeated recollection of one’s sport etc. with one’s former 
friend when they were young. Attachment to pleasures is re- 1 
collecting again and again the various pleasures enjoyed in 
former times. Longing for enjoyment is constantly giving 
one’s thoughts to enjoyment. These five are the transgressions 
of the vow of passionless death. 

In describing the cause of influx of the name-karma of the 
Lord ( Tirthamkara ), charity and austerities according to one’s 
capacity have been mentioned. Again hospitality has been 
mentioned in describing the supplementary vows. What is the 
definition of hospitality or charity ? 

argsrsm n 11 

Anugrahdrlhath svasyatisargo danam (38) 

38. Charity is the giving of one’s wealth to another for 
mutual benefit. 

'Anugraha' means beneficial to both the giver and the 
recipient. The giver accumulates merit, and the gift promotes 
right knowledge and so on in the recipient. 'SvcC means 
wealth, possessions or belongings. Bestowing one’s posses- 
sions on another for mutual benefit is charity. 

Charity has been described. Is there no distinction with 
regard to the effects of gifts, or is there any peculiarity ? 




Vi dhidravya datrpatra vikesdtiadvihes ah ( 39 ) 

39. The distinction with regard to the effect of a gift 
consists in the manner, the thing given, the nature of the 
giver and the nature of the recipient. 

The manner is the way in which a guest is received and 
attended to. The distinction 1 lies in the nature or quality. 
It is added on to everything — excellence in manner, excellence 
of the thing given, superiority of the giver, and superiority of 
the recipient. Therein, the distinction in manner lies in 
i distinction : excellence or superiority. 
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the reverenee or lack of reverence with which the guest is 
welcomed and so on. The excellence of the thing consists in its 
qualities to promote austerities, study, etc. The superiority 
of the giver lies in his being free from envy and dejection. 
The presence of qualities which lead to salvation indicates the 
superiority of tho recipient. The excellence of the reward of 
gift is proportionate to these qualities, as a rich harvest is 
proportionate to the fertility of the soil, the quality of 
the seed and so on. 




CHAPTER VIII 



BONDAGE OF KARMA 

Influx has been explained. Bondage which comes immediately 
after influx is to be described now. And first the causes of 
bondage are mentioned, as these are antecedent to bondage. 

Miihyadarkanaviralipramadakasdyayoga bandhahelavah (1) 

1. Wrong belief, non-abstinence, negligence, passions and 
activities are the causes of bondage. 

Wrong faith has been explained. Where has it been 
explained ? It has been explained under the sutra, ‘Belief in 
things as they are constitutes right faith’. And also in des- 
cribing influx, the opposite of right faith has been explained 
under activities, as that which tends to misbelief. Abstinence 
has been described. Non-abstinence must he understood to 
be the opposite of abstinence. Negligence is included in mis- 
interpreting the injunctions and indifference to observe them. 
It is indifference to laudable activities. The passions — anger, 
pride, deeeifcfulness and greed — with their subdivisions have 
been explained. Where? Under the autra, ‘The subdivisions 
of the former are the senses, the passions, etc.’ (VI, 6) Acti- 
vities have been explained as three, namely bodily activity, 
mental activity and speech. Where? Under the sutra, ‘The 
action of the body, the organ of speech and the mind is called 
yoga (activity).’ Wrong belief is .of two kinds, natural and 
derived from teaching. The manifestation of disbelief in the 
true nature of reality, on the rise of perversity-karma, without 
teaching by others, is the first variety. The second variety, 
which is based on the teaching of others, is of four kinds namely 
kriydvadi, akriyavadi, ajndniha and vainayikci. Or it is of 
five kinds — absolutistic (one-sided) attitude, contrarj' attitude, 
doubtful attitude (scepticism), non-discriminating attitude 
and ignorant attitude. The identification of a thing and its 
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attribute as ‘this alone’ or ‘thus only’ is absolutistio attitude. 
The supreme being alone is everything (the whole universe), 
or everything is permanent or everything is momentary — these 
are the absolutistio attitudes. ‘An ascetic with material 
possessions is a passionless saint.’ ‘The omniscient lord takes 
morsels of food.’ ‘Woman attains liberation.’ These are 
contrary attitudes. The indecisive view, whether the three 
gems of right faith, right knowledge and right conduct lead 
to emancipation or not, is scepticism. All gods are one and 
all religions are the same — these are non-discriminating atti- 
tudes. Incapacity to examine what is good and what is not 
good to oneself is ignorant attitude. To quote from the 
scriptures. 

“There are one hundred and eighty kinds of kriyavadins, 
eighty-four kinds of akriyavadins , sixty-seven kinds of ajnani- 
kas and thirty-two kinds of vainayikas.” 

Non-abstinence is of twelve kinds relating to the six classes 
of embodied souls or beings and the six Benses. 1 The sixteen 
passions and the nine quasi-passions together make up twenty- 
five passions. There is slight difference between the passions 
and the quasi-passions. 2 But the difference is not jneant here. 
So these are grouped together. Mental activities are four, 
namely true, false, both true and false, and neither true nor 
false. Similarly speech-activities also are four. Bodily acti- 
vities are five. These make up thirteen, also fifteen in the case 
of pramatta sathyata, who attains activity of the supernormal 
body {aharaka kayayoga) and the activity of the supernormal 
body associated with the gross body (aharaka mikra kayayoga .) 

Negligence is of several kinds. It is with regard to the five- 
fold regulation of activities, therefold self-control, eight kinds 
of purity, and ten kinds of moral virtues and so on. The eight 
kinds of purity are purity in thought, in body, in reverence, 

i Not abstaining from injury to the six types of Jiving beings and not 
restraining the six senses including the mind from the objects of their desire — 
these constitute the twelve kinds of non-abstinence. The six types of living beings 
are the five kinds of immobile beings, namely earth, water, fire, air and plants, 
.and the mobile beings. See II, J 3 & 14, on pages 62 & 63. 

s The negative sigo in ttokasaya is used in the sense of 'slight’. 
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in walking, in food accepted, in placing things, in lying down 
and sitting and in speech. The moral virtues are ten. These are 
the five causes of bondage whether concurrently or severally. 
In the case of the misbeliever all the five causes operate. 
In the case of those in the second, third and fourth stages of 
spiritual development, the four causes commencing from non- 
abstinence operate. In the case of beings in the fifth stage 
of development, non-abstinence-cum-abstinence. negligence, \ 
the passions and the activities operate. In the case of the 
ascetic in the sixth stage of development negligence, passions 
and activities operate. Passions and activities alone operate in 
the seventh, eighth, ninth and tenth stages of development. 
In the eleventh, twelfth and thirteenth stages, activities alone 
operate. In the last stage there is no cause for bondage. The 
causes of bondage have been described. 

Now what is bondage ? 

sr it < n 

Sakasayatvajjivah tan nano yogy an pit cigala nadatlc 

sa handball (2) 

2. The individual self attracts particles of matter which 
are fit to turn into karma, as the seif is actuated by passions. 
This is bondage. 

'Sakasaya' means associated with passions. The nature of 
being associated with passions is the cause. Why is the cause 
mentioned again ? Just as the digestive fire of the stomach 
(the gastric fluid or juice) absorbs food suitable to it, so also 
the self attracts karmasof duration and fruition correspond- 
ing to the virulent, mild or moderate nature of the passions. 
How does the soul which is immaterial take in karmic 
matter ? In answer to this question the author commences the 
sutra with the word 'jtva\ That which lives is jlva. It is 
called jlva because it has vitality and life. For the sake of 
brevity the sutra may read karmayogyan instead of karmano 
yogyan. But the splitting is intended to indicate another idea 
or statement. What is that other statement ? It is that the 
living being 13 actuated by passions on account of karmas. 
This is what is implied. Karmano is the expression of the 
28 
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cause. Owing to the rise of karmas, the self is imbued with 
passions. There can bo no tinge or stain of passion in the 
case of a soul free from karmas. From this it follows that the 
bondage or association between the self and karma— spirit 
and matter — is beginningless. So thero is no room for the 
question how the immaterial soul is bound by the material 
karmas. Otherwise, if we postulate a beginning for the 
bondage, there can be no bondage at all as in the case of the 
emancipated souls characterized by utter purity. The second 
statement is that the self takes in appropriate particles of 
matter capable of being transformed into karma. The case 
changes according to meaning. So it gives up the former 
fifth case indicating cause, and becomes the sixth case karrAano 
yogyan (fit to become karma). The mention of ‘matter’ is 
intended to declare that karma is matter. By this the view 
that karma is the unseen potency or invisible, mystical force 
of the soul is refuted, as the quality of the soul cannot be the 
cause of transmigration or worldly existence (i. e. bondage). 

‘ Adalle' is intended to indicate the relation of cause and effect. 
Consequently, owing to the potency of wrong faith etc., the 
self, possessed of incessant activity in all states, attracts 
subtle matter of infinite space-points pervading the same space- 
points occupied by the seif, capable of turning into karmic 
matter, which then is combined by interpenetration with the 
space-points of the self. This is called bondage. Just as the 
mixing of several juices of barley, flowers and fruits in a vessel 
produces intoxicating liquor, so also matter present co-exten- 
sive with the self becomes transformed into karmic matter 
owing to the presence of activities and passions; The word 
‘sa is intended to exclude any other kind of bondage. This is 
the only kind of bondage, and there is no other bondage. By 
this the union between the substance and its qualities is re- 
futed. Now bondage based on karma etc i» to be explained. 

Is bondage of one kind or several kinds ? 

II > || 

Prakriisthiiyanubhavaprade&astadvidhayah (3) 
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3. Bondage is of four kinds according to the nature or 
species of karma, duration of karma, fruition of karma, and 
the quantity of space-points of karma. 

'Prahrti' is nature. What is the nature of the margosa ? Bit- 
terness. What is the nature of molasses? Sweetness. Similarly, 
what is the nature of knowledge-obscuring karmas? Non- 
comprehension of objects. What is the nature of perception- 
covering karmas ? Non-perception of objects. The feeling- 
producing karmas cause pleasant and unpleasant feeling. The 
faith-deluding karmas cause disbelief in the true nature. of 
reality. The conduct-deluding karmas cause non-abstinence 
(indiscipline or want of restraint). The life-determining karma 
determines the span of life in a particular condition of existence 
of a living being. The name-karmas decide the names such as 
infernal beings, human heings, celestial beings and animals. 
The status-determining karmas determine high and low status^ 
And obstructive karmas stand in the way of giving, gaining 
and enjoyment and so on. These must be defined. 

That, which is the cause of such happenings or experiences, 
is ' prakrti that is nature. Not falling off from its nature is 
duration. For instance, the retention of the sweetness of the 
milk of the goat, the cow, or the buffalo, is its duration.. 
Similarly, not deviating from the nature of non-comprehension 
of the knowledge-obscuring karmas is its duration. Its peculiar 
taste is intensity of fruition. Just as the milk of the goat 
or the cow has each its own peculiar taste of greater or less 
sweetness, so also does fruition differ corresponding to the 
potency of karmic matter. Determining the quantity of 
karmas is space-bondage. Measuring the karmic molecules 
with the measure of the space-point is space. 'Vidhi' means 
varieties. These are the four classes of bondage. The three- 
fold activity causes nature-bondage and space-bondage, and 
the passions determine duration and (intensity of) fruition. 
The diversity of bondage is due to the degree or intensity of 
activity and passions. “Type-bondage and space-bondage are 
due to activity. Duration and intensity of fruition are duo to 
the passions. If the soul does not take the modes Of activity 
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and passion, these are destroyed. Hence the soul is not the 
cause of bondage and duration.” 

Now the kinds of type-bondage are described. 

Adyo jndnadar&anavaranavcdaniyamohaniyayurna- 

magol rd ntardydh (4) 

4. The type-bondage is of eight kinds, knowledge-obscur- 
ing, perception-obscuring, feeling-producing, deluding, life- 
determining, name-determining (physique-making), status- 
determining and obstructive karmas. 

The first, that is type-bondage, must be understood to be of 
eight kinds. Covers or is covered by this is covering. This is 
added to each — knowledge-covering, perception-covering. Teels 
or is felt by this is feeling. Deludes or is deluded by this is 
deluding. That, by which one takes the form or state of a 
hell-being and so on, is life ( ayu ). Names or is named by this 
is name. That by which one is called high or low is status 
(gotram). That which comes between the host, the guest, gift 
and so on is obstructive karma ( anlaraya ). The matter taken 
in by the thought-activity of a single self is turned into eight 
kinds as described above, just as the food taken once is 
changed into blood and other fluids. 

The main divisions of bondage have been described. The 
subdivisions are to be described now. 

Pancanavadvyasldvimkaticaturdvicalvarimsaddvi- 

pancabhedd yathdkramam (5) 

5. The subdivisions are five, nine, two, twenty-eight, four, 
forty-two, two and five kinds respectively. 

It is contended that ‘secondary’ must be mentioned in the 
sutra in order to indicate that the subdivisions are so many. 
It is not necessary, as it is implied from what is left over. 
Tirst the eight main divisions of type-bondage have been men- 
tioned. So it must be understood that this sutra refers to the 
secondary divisions or subdivisions left over. The word ‘kinds* 
is taken with five eto. respectively. Knowledge-obscuring is of 
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five, pereeption-or-intuition-obscuring of nine, feeling-produc- 
ing of two, deluding of twenty-eight, life of four, name of 
forty-two, status of two, and obstructive of five, kinds. 

What are the five kinds of knowledge-obscuring karmas ? 

II % II 

M ati&rutdvadhinianahparyayakevalanam (6) 

6. Karmas which obscure sensory knowledge, scriptural 
knowledge, clairvoyance, telepathy and omniscience are the 
five kinds of knowledge-obscuring karmas. 

The kinds of knowledge such as sensory knowledge have 
been explained. Those which cover them are the five sub- 
species of knowledge-obscuring karmas. It is argued whether 
the soul of an abhavya (one who is incapable of attaining 
salvation) is endowed with the capacity for telepathy and per- 
fect knowledge or not. If the answer is in the affirmative, he 
is not an abhavya. If it is in the negative, then it is unneces- 
sary to invent the two karmas, namely telepathy-obscuring 
and omniscience-obscuring. From the point of view of the 
substance, the faculties of telepathy and perfect knowledge 
are present. From the point of view of the modes, these 
faculties are not manifested at any time, and hence these are 
non-existent. If so the distinction of bhavya and abhavya is 
improper, as the capacities are present in both instances. No. 
The distinction of bhavya and abhavya is not based on the 
presence or absence of the capacities. In that case how is the 
distinction made ? The distinction is made on the basis 
whether there is manifestation or not of these capacities. 
That individual is a ‘bhavya’ in whom there will be manifesta- 
tion of right faith, right knowledge and right conduct. He in 
whom there will be no such manifestation is an ‘abhavya’. It 
is like the ores with and without gold. 

The subdivisions of knowledge-obscuring species have been 
mentioned. Now the subdivisions of perception-obscuring 
karmas must be described. 
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Caksuracaksuravadhikevalanam nidranidranidnr- 

pracaldpracalapracaldstydnagrddhaya&ca. (7) 

7. The four karmas that cover ocular perception, non- 
ocular intuition, clairvoyant perception and perfect percep- 
tion, sleep, deep sleep, drowsiness (sleep in sitting posture), 
heavy drowsiness (intense sleep in sitting posture) and som- 
nambulism (committing cruel deeds in sleep) are tbe nine 
subtypes of perception-covering karmas. 

Ocular, non-ocular, clairvoyant and perfect refer to the 
kinds of perception-covering karmas — ocular-perception-cover- 
ing, non-ocular-perception covering, clairvoyant-perception- 
covering and perfect-perception-covoring. Sleep is intended to 
remove the effect of intoxication, fatigue and languor. More 
and more (intense) sleep is deep sleep. That, which makes a 
person nod his head while sitting, is drowsiness. It is caused by 
distress, weariness from exertion or strain, intoxication, etc., 
and it induces sudden movement of the head, the eyes and the 
body even while sitting. More and more of it is heavy drowsi- 
ness. Among the several meanings of the verb ‘styayali’ the 
meaning of ‘slumber’ is taken and for ‘grddhi ‘strive after’. 
That, which causes the person to do plenty of wicked activity 
in his sleep, is somnambulism. Perception-covering is taken 
with sleep etc. Sleep-perception-covering, deep sleep-percep- 
tion-covering and so on. That is sleep, deep sleep, etc. are kinds 
of perceptiofa-covering karmas. 

The subdivisions of the third species of karma are dosbribed. 

II C II 

Sadasadvedye (8) 

8. The two karmas which cause pleasant feeling and un- 
pleasant feeling respectively are the two subtypes of feeling- 
producing karmas. 

On the rise of one of these, sensuous and mental pleasures 
in the celestial and other states of existence are obtained, and 
it is called auspicious feeling-producing karma. The rise of 
the other causes sufferings of many kinds, and it is called in- 
auspicious feeling-producing karma. 

The subdivisions of the fourth species are described next. 
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Darsanacaritramohaniyaka&ayakaSayavedaniyakhyastridvi- 
navasodakabhedah samyaktvamithydtvaladubhaydnyakasaya- 
kaSayau kdsyaratyaraii&okabhayajugupsdstriputrnapumsaka- 
veda anavtdnubandhyapratydkhydnapratydkhyanasamjvala- 

navikalpascaika&ah krodhamdnamdydlobhdh (9) 

9. The deluding karmas are of twenty-eight kinds. These 
are the three subtypes of faith-deluding karmas, 1 the two 
types of conduct-deluding karmas which cause (and which 
are caused by) the passions and quasi-passions, the subtypes 
of the passions s and the quasi-passions 3 being sixteen and 
nine respectively. 

Belief and the others constitute four. Three and the rest 
also are four. These are taken respectively. The belief- 
deluding karmas are of three kinds. The conduct-deluding 
karmas are of two kinds, tfhe passions are sixteen and the 
quasi-passions nine. Thus the deluding-karma is primarily 
divided into two classes, namely the karmas which delude right 
belief and those which hinder right conduct. The former 
consists of three kinds, mithyatva vedanlya, samyaktva vedaniya 
and a mixed state of both. It is one ( mithyatva ) with regard 
to bondage, but it becomes three according to the species of 
karma. On the rise of the first kind of karma, the individual 
turns away from the path revealed by the omniscient, becomes 
indifferent to faith in the true nature of reality and is incap- 
able of discriminating what is beneficial to him and what is 



i The three subty pes of faith-deluding karmas are wrong belief, mixed 
right and wrong belief and right belief slightly clouded by wrong belief. 

? The passions are four — anger, pride, deceitfulness and greed. Each of 
these four is further divided into four classes, namely that which leads to inSnite 
births, that which hinders partial abstinence, that which disturbs complete self- 
restraint and that which interferes with perfect conduct. Thus the passions make 
up sixteen. 

s The quasi-passions are nine, namely laughter, liking, disliking, 
sorrow, fear, disgust, the male sex-passion, the female sex-passion and the neuter 
sex-passion. 
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not. That which produces such an attitude is perverse atti- 
tude. When that attitude is restrained by virtuous thought- 
activity, it remains quiescent and no longer obstructs the right 
faith of the self. In his case right belief is not obstructed. 
He who experiences such a state is called a right believer 1 . 
The same perverse attitude, owing to partial cleansing or 
purification, appears along with its purified state, like the 
species of grain possessed of diminished and undiminished 
intoxication. On the rise of it the attitude becomes mixed, 
like that arising from the use of the half-cleansed intoxicating 
grain called 'kodrava’* . 

The karma which deludes conduct is of two kinds, the quasi- 
passions and the passions. The prefix ’nanj’ is used in the 
Bense of slight. So ‘ akasdya ’ means quasi-passion. The quasi- 
passions are nine — laughter, liking for certain objects, dislike 
for other objects, grief or sorrow, fear, disgust, hankering after 
men, hankering after women and hankering after both men 
and women. The passions are of sixteen kinds with divisions 
such as that which leads to infinite births. It is as follows. 
The passions are four, viz. anger, pride, deceitfulness and greed. 
And each of these passions is subdivided into four classes — 
that which leads to endless cycle of worldly existence owing 
to wrong faith, that which arrests even partial abstinence of 
the householder, that which arrests complete abstinence of 
the ascetic and that which disturbs perfect conduct 3 . These 
together make up sixteen. 

The subdivisions of the life-karma are described next. 

i This is not correct faith in its completeness, but only in a preliminary 
degree. It is a so-called wrong belief, from which the wrong-belief-quality hat 
been abstracted, a wroDg belief free from poison. 

s The Jaina likens the influence of these three classes of mohantya 
karma to the results arising from taking the grain kodrava. If this grain be eaten 
without any preparation, it causes the most intense giddiness such as quite to 
bewilder the eater. Such is the effect of mithyatva. If the husk of the grain be 
removed, tbe result is less stupefying and resembles that of misra; whereas, if 
the grain be thoroughly cleansed, the occasional slight uneasiness it may cause 
is comparable to samyaklva. 

s It exists one with it. It gleams along with self-restraint, or even in its 
presence self-restraint shines. Hence it is called a gleaming passion. 
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Nara katairyagyonamdnn sadaivani (10) 

10. (The life-karmas determine the quantum of life in the 
states of existence as) infernal beings, plants and animals, 
human beings and celestial beings. 

The period of life is indicated by reference to the states of 
existence such as infernal beings. That which relates to infernal 
beings is infernal life. That which relates to the animal world 
is animal life. That which relates to human beings is human 
life. That which relates to celestial beings is celestial life. 
That, by which an individual lives a long span of life in the 
infernal regions, where there is intense heat and cold, is 
infernal life-karma. Similarly with regard to the rest. 



The four kinds of life-karmas have been explained. The 
next sutra is intended to determine the subdivisions of name- 
karmas mentioned after life-karma. 



jrnfosrfo;- 

|| || 



Gatijdtikarlrdhgopahganirmanabandhanaaanghatasamatkana- 
samhananasparkarasagandhavarndnupurvyagurnlaghupaghdta- 
paraghdtatapodyotocchvdsavihayogatayah pralyeka.sanralrasa- 
subhagasusvarakubhasuksmaparydptisthiradeyayasahkirtise- 
tarani tlrthakaralvam ca, (11) 



11. The name (physique-making) karmas comprise the 
state of existence, the class, the body, the chief and secondary 
parts, formation, binding (union), molecular interfusion, 
structure, joint, touch, taste, odour, colour, movement after 
death, neither heavy nor light, self-annihilation, annihilation 
by others, emitting warm splendour, emitting cool lustre, 
respiration, gait, individual body, mobile being, amiability, a 
melodious voice, beauty of form, minute body, complete 
development (of the organs), firmness, lustrous body, glory 
and renown, and the opposites of these (commencing from 
individual body), and Tirthakaratva. 



29 
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That (karma) on the rise of which a living being attains 
another birth is the state of existence. It is of four kinds — the 
infernal state of existence, the animal state of existence, the 
celestial state of existence and the human state of existence. 
That which causes birth as an infernal being is the name-karma 
of the infernal state of existence. Similarly, it must be under- 
stood with regard to the rest. 

Among them, without deviating from the states of existence 
aforesaid, the grouping together of beings which are alike is 
jali or class. That which is the cause of this is the name-karma 
of class. It is of five kinds — the class of beings with one sense, 
the class of beings with two senses, the class of beings with 
three senses, the class of beings with four senses, the class of 
beings with five senses. That, on the rise of which a being is 
called one-sensed, is the name-karma of the class of one-sensed 
beings. Similarly, it must be understood with regard to the 
rest. 

That, on the rise of whioh a body is attained by a soul, is 
the name-karma of body. It is of five kinds — the gross 
physical body peculiar to animals and men, the transformable 
body made up of fine matter capable of modification in form 
and stature, the translocation body, the electric body and the 
karmic body. Their peculiarities have been explained already. 

That, on the rise of which the chief and secondary parts of 
the body are distinguished, is the name-karma of the limbs 
and minor limbs. It is of three kinds — the limbs and minor 
limbs of the gross physical body, the limbs and minor limbs of 
the transformable body and the limbs and minor limbs of the 
translocation body. 

That, which causes the formation of the body with the 
several parts in their proper places, is the name-karma of 
formation (nirmana). It is of two kinds, fixing the position and 
fixing the size. It determines the position and size of the eyes 
and so on in conformity with the class of beings. Formation 
is that which is formed by this name-karma of formation. 

The close union or consolidation of the particles of matter, 
acquired on the rise of physique-making karma, is the name- 
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karma of binding. It is of five kinds according to the five 
bodies — the union of particles of matter in the physical hotly, 
in the subtle changeable body, etc. 

That, on tho rise of which oneness or compactness is attained 
by the close interpenetration (i. e. without any intervening 
space) of space-points of the bodies such as the gross physical 
body, is the name-karma of molecular interfusion. This is 
also of five kinds according to the five kinds of bodies. 

That, on tho rise of which the structure of the bodies such 
as the physical body is accomplished, is called the name-karma 
of figure. It is of six kinds — the perfectly symmetrical body, 
the upper part alone symmetrical, the lower part alone sym- 
metrical, the hunchbacked body, the dwarfish body and the 
entirely unsymmetrical or deformed body. 

That, on the rise of which the different types of joints of 
the bones are effected, is the name-karma of joint. It is of 
six kinds — the perfect joint noted for extraordinary sturdiness 
and strength, the leas perfect joint, the still inferior joint, 
Weak joint, very weak joint, quite a weak joint. 

That which determines the touch is the name-karma of 
touoh. It is of eight kinds— hard, soft, heavy, light, smooth, 
rough, cold and hot. That which determines the taste is the 
name-karma of taste. It is of five kinds — bitter, pungent, 
astringent, sour and Bweet. That which determines the odour 
is the name-karma of odour. It is of two kinds — pleasant 
smell and unpleasant smell. That which causes distinction in 
colour is the name-karma of colour. It is of fiv e kinds— white, 
black, blue, red and yellow. 

That, on the rise of which the form if the previous body 
does not disappear, is the name-karma of migratory form 
{dnupurvya ndma karma). It is c f four kinds relating to the 
tendency of the soul after death to move towards the four 
states of existence, namely the infernal, the animal, the human 
and the celestial. 

That, on the rise of which there is no falling down, like an 
iron ball of heavy weight, nor going up like warm cotton of 
lightness, is the name-karma of neither heavy nor light. That, 
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on the rise of which there is self-annihilation by hanging, 
falling from a cliff, etc., is the name-karma of self-destruction 
(■ upaghaia ). That, which causes destruction by means of 
others’ weapons etc., is the name-karma of destruction by 
others ( paraghata ). 

That, which causes the body of a being to emit warm light 
like sunshine, is the name-karma of hot light. It is found in 
the sun. That, which causes the body of a being to emit cool 
brilliance or lustre, is the name-karma of cold light. It is found 
in the moon, the glowworm, etc. That which enables breath- 
ing is the name-karma of respiration. That which causes 
movement in space is the name-karma of movement. It is of 
two kinds — graceful manner and awkward manner of motion. 

That, which causes an individual body for the use of a single 
self, is the name-karma of individual body. That, which causes 
several beings to possess one common body for their use, is 
the name-karma of common body. That, on the rise of which 
a being is born with two or more senses, is the name-karma of 
trasa (mobile). That, which causes birth as an organism with 
one sense, is the name-karma of sthavara (immobile). 

That, on the rise of which others are delighted with one, is 
the name-karma of amiability (subhaga nama karma). That, on 
the rise of which others are displeased with one, even though 
one is endowed with lovely form etc., is the name-karma of 
disagreeableness. That which causes a melbdious voice is the 
name-karma of pleasing voice. The opposite of it is the name- 
karma of harsh voice. That which causes charm and beauty 
is the name-karma of loveliness. The opposite of it is in- 
auspicious name-karma. That which produces a subtle body 
is the name-karma of subtle bodies. That, which produces a 
body which causes hindrance to others, is the name-karma of 
gross bodies. 

That, which causes the complete development of the organs 
and capacities, is the name-karma of completion. It is of six 
kinds — taking in of the molecules to form the body, develop- 
ment of the body, development of the sense-organs, develop- 
ment of the respiratory organs, development of the vocal 
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organ and development of the brain. That, which prevents 
the full development of these six kinds of completion, is the 
name-karma of incompletion. That which accomplishes firm- 
ness (such as a well-knit frame, fine teeth and strong limbs) is 
the name-karma of firmness. The opposite of this is the name- 
karma of weakness. That which causes lustre of body is the 
name-karma of lustre (adeya). That which is the cause of a 
lustreless body is ‘anadeya nama karma’ . That which proclaims 
merit is the name-karma of glory and renown. That which 
proclaims demerit is the name-karma of disgrace. 'Tiriha- 
karatva nama' is that which causes the status of an Arhat — 
the Lord of the three worlds. 

The subdivisions of name-karma have been described. The 
subdivisions of status-determining karmas are described next. 

alrfFTs? ll # 

Uccairnicaiscci (12) 

12. The high and the low. 

The status-determining karma is of two kinds. The one 
determines high status and the other low status. 

Owing to the rise of the former, an individual is born in a 
high or noble family of great respectability and prestige. The 
latter leads to birth in a low family lacking in prestige and 
respectability. 

The subdivisions of the eighth species are mentioned. 

ti n 

DanaldhhahhognpahhQgavlryana.nl ( 1 3) 

13. The obstructive karmas are of five kinds, obstructing 
the making of gifts, gain, enjoyment of consumable things, 
enjoyment of non-consumable things and effort (energy). 

The divisions are made with reference to obstructive karmas 
— obstructing charity, obstructing gain and so on. These are 
called obstructive, as these offer obstacles in the way of 
giving, gaining and so on. On the rise of the first kind, the 
individual does not make gifts even if he wants to. Tho second 
hinders him from attaining any gain even though he sets his 
heart on it. The third hinders the enjoyment of consumable 




230 



THE MAXIMUM DURATION OF X ARMAS 



things, though he is desirious of enjoyment. The fourth pre- 
vents the enjoyment of non-consumable things, although he is 
eager after enjoyment of such things. The fifth prevents 
effort or exertion, although he wants to make an effort or exert 
himself. 

The types and subtypes of karmas have been explained. 
Now the kinds of duration-bondage have to be described. 
Duration is of two kinds, the maximum and the minimum. For 
certain species of karmas the maximum limit of duration is 
the same. That is mentioned first. 

'ITT I) || 

Aditastisrnamantarayasya ca trimsatsagaropamakotikotyah 

para sthiiih (14) 

14. The maximum duration of the three main types (pri- 
mary species) from the first and obstructive karmas is thirty 

sagaropama koiikoti. 

It is mentioned ‘from the first’ in order to indicate that the 
three should not be taken in the middle or at the end. 
‘Obstructive’ is mentioned in order to include that which is 
separated. 'Sagaropama' is of the duration or period of time 
indicated already. Kotix koti is koiikoti. 'Para' means maxi- 
mum. The purport is this. The maximum duration of the 
knowledge-obscuring, perception-obscuring, feeling-producing 
and obstructive karmas is thirty sagaropamakotikoti. In whom 
does it occur ? The bondage of karmas with the maximum 
period of existence occurs in the case of the wrong believer, 
who is endowed with the five senses and the mind and who 
has attained completion. 

The maximum duration of the deluding karma is indicated. 

s?rfcriTr£?fcrsT it \\ 

Saptatirmohaniyasya (15) 

15. Seventy sagaropamakotikoti is the maximum duration 
of the deluding karma. 

‘Sagaropamakotikoti maximum duration’ is taken from the 
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previous sutra. This also occurs in the case of the wrong 
believer, who is endowed with the five senses and the mind and 
who has attained completion. 

The maximum duration of the name and the status-deter- 
mining karmas is mentioned next. 

C2 r\ £ 'n 

I) ^ II 

Vimkatirnamagotrayoly ( 16 ) 

16. Twenty sugar op amakotikotl Is the maximum duration 
of the name-karma and the status-determining karma. 

'Sagaropamakotikoti maximum duration’ is taken from the 
previous Butra. This also occurs in the case of the wrong 
believer, who is endowed with the five senses and the mind 
and who has attained completion. With regard to the rest it 
must be understood as indicated in the scriptures. 

What is the maximum duration of life ? 

n h 

T rayastriihkalsagaropamanyayuaah. (17) 

IT. Thirty-three sagaropamas is the maximum duration of 
life. 

The mention of ‘sagaropama’ in the sutra once again is 
intended to exclude kotikoti. The maximum duration is sup- 
plied from the previous sutra (14). This also occurs in the case 
of the wrong believer, who is endowed with the five senses and 
the mind and who has attained completion. 

The maximum duration has been described. Now the minimum 
duration has to be described. Leaving (for the present) 
the five species, which have the same minimum duration, the 
author describes the minimum duration of the other three 
species in, two sutras. 

area It \<z || 

Apara dvddakamuhurta vedaniyasya (18) 

18. The minimum duration of the feeling-producing karma 
ia twelve muhurtas. 

’Apara’ means the minimum. The minimum duration of the 
feeling-producing karma is twelve muhurtas. 
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Namagotrayorasiau (19) 

19. The minimum duration of the name-karma and the 
status-determining karmas is eight muhurtas. 

‘ Muhuvtas and the minimum duration’ are supplied from the 
previous sutra. 

The minimum duration of the rest is indicated next. 

ti ii 

SeSanamantarmuhurta (20) 

20. The minimum duration of the rest is up to one 

muhurla. 

The minimum duration of the other five species is up to one 
muhurta. The minimum duration of knowledge-obscuring, 
perception-obscuring and obstructive karmas obtains in the 
case of the ascetic in the tenth stage of development. The 
minimum duration of the deluding karma occurs in the case of 
the ascetic in the ninth stage. The minimum duration of the 
life-karma occurs in the case of animals and human beings in 
the regions of labour. 

What is the definition of fruition ? 

ShTOtegWl: It ^ || 

Vipako(a)nubhavah (21) 

21. Fruition is the ripening or maturing of karmas. 

‘Vipaka' ia distinctive, variegated ripening. It is distin- 
guished by influx of intense or mild passions described already. 
The different kinds or ways of fruition depend on the afore- 
said intensity or mildness of passions which cause influx. 
Otherwise, different kinds of fruition assisted by differences in 
substance, space, time, being (incarnation) and disposition 
constitute vipaka. This is called experiencing ( amtbhava ). 

From abundance of auspicious thought-activity, there is 
fruition-bondage of abundance of auspicious karmas, and there 
is fruition-bondage of very little of inauspicious karmas. 
Similarly, from abundance of inauspicious thought-activity, 
there is fruition-bondage of abundance of inauspicious karmas, 
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ftnd there is fruition-bondage of very little of auspicious 
karmas. 

The fruition resulting thus from appropriate causes operates 
in two ways, that is by its own nature as well as by the nature 
of another. The fruition of each of the eight main types of 
karmas is by its nature alone 1 . In the case of subtypes of 
the same species except in the case of life-karmas, faith-delud- 
ing and conduct-deluding karmas, fruition is possible by 
others’ nature also. For instance, the fruition of life karma of 
an animal or a human being is not possible through life in hell. 
And the fruition of faith-deluding karmas is not possible 
through conduct-delusion or vice versa- . 

The disciple says, “The ripening of karmas accumulated 
formerly is fruition. We admit this. But we do not know 
this other thing. Is fruition according to the nature of karmas 
or otherwise “Yes”, says the author. Fruition is according 
to the nature of the species of karmas enumerated. This is 
declared in the next sutra. 

5T *T«rTqTlT || ^ || 

Sayathanama (22) 

22. (The nature of) fruition is according to the names of 
the karmas. 

The fruit of knowledge-covering karma is absence of know- 
ledge. The effect of perception-covering karma is to block up 
perception. Thus the effects of all karmas are significant and 
are true to their meanings. Hence there is agreement bet- 
ween the several types of karmas and their fruition. 

It is understood that ripening is fruition. Now do the 
experienced karmas continue to remain as ornaments, or do 
they fall off without strength or vigour ? 

|| ^ || 

Tatakca nirjara (23) 

1 That is knowledge-covering karma will cover knowledge only and wifi 
not produce feeling or will not determine life or status. 

* With the exceptions noted above and certain others, transformation 
is possible between any two subtypes of the same main type of karma 

30 
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23. After fruition (enjoyment), the karmas fall off or 
disappear. 

The karmas fall off after giving pain or pleasure, as these 
cannot stay on after fruition at the end of their duration, just 
aB food and similar things decay in course of time. The falling 
off or dissociation of karmas is of two kinds, namely ripening 
in the usual course and being made to ripen prematurely. 

In the great ocean of transmigration, the individual self 
wanders for countless periods of time, whirling round and 
round among the four states of existence in various births. 
And the auspicious and inauspicious karmas of the self reach 
the stage of fruition gradually — attain fruition — and dis- 
sociate themselves from the self. This is the first kind of 
dissociation arising from maturity in the ordinary course of 
things. The karmas which have not attained their period of 
maturity are made to rise and are experienced, as the mango, 
jack fruit, etc. are made to ripen by special contrivances. This 
dissociation is without ripeness in the natural course of things. 
The word 'ca' is intended to include other methods referred to 
in a later sutra, namely ‘Dissociation is by penance’. Dis- 
sociation is effected by penance and also by other ways. Why 
is dissociation mentioned here beforo stoppage of karmas, as 
it should come after stoppage in the natural course of things ? 
It is mentioned here for the sake of brevity. If it is to be 
mentioned there, the sutra, 'Ripening is fruition’, has to be 
repeated. 



Fruition bondage has been described. Now space-bondage 
must be described. In describing it these points must be 
indicated. Of what causes ? When? How? Of what nature ? 
From where ? Of what quantity ? The next sutra proceeds to 
give particulars in the order in which the questions are put. 
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Namapratyaya h sarvato y ogavikesat suksmaikakse.tr avagaha- 
slhitah sarvatmaprade&esvananiananlaprade&ah (24) 
24. The karmic molecules of infinite times infinite space* 




PERVASION BY THE KABMIO MOLECULES 385 

points always pervade In a subtle form the entire space-points 
of every soul in every birth- And these are absorbed by the 
soul because of its activity. 

' Namapratyayafy’ means the species of karmas indicated by 
the names. It has been said that the nature of karmas is 
according to their names. So by the word ‘name’ all species 
of karmas are denoted. By this the causality is mentioned. 
' Sarvato ’ means in all births. By the sutra ’ Anyatopi’ , the 
suffix Has' is used to indicate the seventh locative case. By 
this time is indicated. In the case of every soul infinite births 
have gone by or have taken place in the past. And in the 
future there will be numerable, innumerable or infinite times 
infinite births. 

The phrase ' yogavikesal’ is intended to indicate that owing 
to activity matter is absorbed in the form of karma. The 
word 'siiksma' indicates that the forms of matter capable of 
being absorbed as karma are subtle and not gross- * Ekaksetra- 
vagaha' means pervading the same extent of space occupied 
by the soul, and it is intended to exclude any other part of 
space. ' Sihita ’ means stationary. This terra is intended to 
ward off any other activity. The karmic particles are station- 
ary and do not move. ‘ Sarvatmaprade&esu’ is intended to 
indicate the substratum, and it means pervading the entire 
extent of space of the soul. This indicates that karmic 
particles do not pervade only one, two, etc. spaco-points. How 
else ? These pervade the entire space-points of a soul, upper, 
lower and horizontal. The extent of these particles of matter 
^.infinite times infinite space- points, and the specific mention 
of it is intended to exclude other quantities and declare that 
it is not numerable, innumerable or infinite space-points. 
These molecules of matter are infinitefold of the number of 
non-potential souls ( abhavyas ) and one/infinite part of the 
number of the liberated souls ( siddhas ) and occupy one/in- 
numerable part of ghanahgula. These are of varied duration, 
of one, two, three, four, numerable and innumerable instants. 
These particles are characterized by five colours, five tastes, 
two odours, and four kinds of touch and are fit to be turned 
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into the eight species of karmas. Owing to activity these are 
made one with the soul by the soul. Thus space-bondage must 
be understood in brief. 



While it was contended that merit and demerit should have 
been included after bondage ( vide commentary on sutra 4), it 
was rejected under the plea that these were included in 
bondage. Hence it must be explained here what merit is and 
what demerit is. The next sutra determines the karmas that 
constitute merit. 



11 ^ ll 

Sadvedya&ubhayurnaniagotrani puny am (25) 

25. The good variety of feeling-producing karmas and 
the auspicious life, name and status-determining karmas 
constitute merit {puqya). 

i 



4 Subham’ means auspicious. It is added to the rest severally — 
auspicious life, auspicious name and auspicious status. 

The three life-karmas which, determine birth in the plant 
and animal world, the world of humanity and the world of 
celestial beings are the three auspioious life-karmas. The 
auspicious name (physique-making) karmas are of thirty-seven 
kinds. They are as follows. The human state of existence, the 
celestial state of existence, the class of beings with five senses 
(panceniriyajati), the five bodies, the three chief and secondary 
parts of the bodies (ahgopahgas), the symmetrical structure 
of the body ( samacaturasrasamsthana ), the utmost firmness of 
the joints (vajraraabhandrdcasathhanana), pleasant colour, taste, 
odour and touch, two anupurvis — rthat which causes the soul 
to move towards human birth, and that whioh causes the soul 
to move towards celestial birth, neither heavy nor light ( aguru - 
laghu), liability of being injured by others ( paraghata ), capacity 
for breathing, emitting a warm splendour, emitting a cold 
lustre, graceful gait, movable body, gross body, complete 
development of the organs and the faculties of the body, pos- 
session of an individual body, firmness of the bodily frame, 
etc., beauty of the body, charm, melodious voice, lustrous body, 
glory and renown, the formation of the body with the parts 
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in their right places {nirmana), the status of a Tirihamkara, 
high status and pleasant feeling. 

|| t| 

Alo(a)nya(papam (26) 

26. The remaining varieties of karma constitute demerit. 

The karmas which do not come under the group specified as 
merit constitute demerit. These are eighty-two in number. 
Five kinds of knowledge-obscuring karmas, nine kinds of 
perception-obscuring karmas, twenty-six varieties of deluding 
karmas, five kinds of obstructive karmas, the infernal state of 
existence, the animal state of existence, the four classes of 
beings (beings with one, two, three and four senses respectively), 
the five kinds of structure of the ‘body, the five kinds of 
joints, inauspicious colour, odour, taste and touch, movement 
of the soul towards the place of infernal birth, impelling the 
soul towards the place of animal birth, self-annihilation, 
awkward motion, one-sensed body, subtle body, incomplete 
development of organs and faculties, common body, infirm- 
ness of limbs, ugliness, bad looks (causing disgust or loathing), 
ill-sounding voice, lustreless body and disgrace. The name- 
karmas are thirty-four. Unpleasant feeling-producing karma, 
infernal life-karma and low status-determining karma are 
three. Thus bondage has been explained in detail. These can 
be perceived directly by clairvoyance, telepathy and omni- 
science, and can be understood from the scriptures taught by 
those possessed of direct knowledge. 




CHAPTER IX 



STOPPAGE AND SHEDDING OF KARMA 

Bondage hag been described. The nest thing to be explained 
is stoppage of karmas. 

II * II 

Asravanirodhafi samvarak (1) 

I*. The obstruction of influx is stoppage (samvara). 

Influx which is the cause of taking in new karmic matter 
has been explained. The obstruction of the inflow of karmic 
matter is called stoppage (samvara). It is of two kinds, bhava 
samvara and dravya samvara. The cessation of activities that 
lead to transmigration is psychic stoppage ( bhdva samvara). 
When these activities are checked, the taking in of karmic 
matter is cut off or interrupted. ThU is material stoppage 
( dravya samvara). 

Now this is investigated. What karmas are stopped in what 
stages of the self’s spiritual development ? 1 The self, that is 
subjugated by the karma which causes false belief, is the 
‘Misbeliever’ ( mithyddrsti ). That karma, which flows into the 
soul chiefly on account of false belief, is cut off in the case of 
the rest. Hence stoppage of that karma prevails in the b,eings 
from the second stage of spiritual development, namely 
‘Downfall’ ( sasadanasamyagdrsti ) onwards. What is it ? It is 
of sixteen kinds — karmas causing wrong belief, neuter sex, 
infernal lifetime, infernal state of existence, birth as a one- 
sensed being, birth as a two-sensed being, birth as a three- 
" sensed' being, birth as a four-sensed being, unsymmetrical body, 
quite a weak joining of the bodily structure, transmigrating 
i The souls are divided into fourteen classes or spiritual stages. The 
fourteen spiritual stages are ‘Delusion*, ‘downfall’, ‘Mixed*, ‘Vuwless Right 
Belief, ‘Partial Vow’, ‘Imperfect Vow’, ‘Perfect Vow’, ‘New Thought-Activity’, 
‘Advanced Thought-Activity’, ‘Slightest Delusion’, ‘Subsided Delusion’, ‘Delu- 
sionless’, ‘Vibratory Omniscient Conqueror’, and ‘Non-Vibratory Omniscient'. 
At the end of the fourteenth spiritual stage, the soul becomes liberated (siddha). 




STOPPAGE 07 K ABM AS IN DIFFERENT STAGES 



239 



force tending to infernal state of existence, a hot body (body 
emitting a warm splendour), a body possessing one sense only, 
a subtle body, an undeveloped body and a common body. 

Non-restraint is of three kinds — the rise of passions leading 
to endless mundane existence, the rise of passions hindering 
partial restraint, and the rise of passionB hindering complete 
self-discipline. The influx of karmas caused by these passions 
is stopped in their absence. It is as follows. Deep sleep, deep 
slumber, somnambulism, anger, pride, deceitfulness and greed 
(leading to an endless series of worldly existence), the female 
sex, animal age, animal state of existence, the middle four 
types of structure of the body, the (middle) four types of 
joining, the transmigrating force tending to the animal state 
of existence, cold lustre, awkward motion, causing apathy, ill- 
sounding voice, dull appearance (lustreless body) and low family 
surroundings. These karmas, the influx of which is caused 
mostly by non-restraint arising from the passions of endless 
series, bind one-sensed beingB etc., mp to the end of the second 
stage of spiritual development. Owing to the absence of this 
non-reBtraint in the higher stages of spiritual development, 
there is stoppage of these karmas in those stages, that is from 
the third stage of ‘Mixed Right afid Wrong Belief’ ( samyag - 
miihyadrsti). Ten karmas flow into the soul primarily on 
account of non-restraint caused by the rise of passions hinder- 
ing partial restraint. These are anger, pride, deceitfulness and 
greed (hindering even partial self-disoipline), human age, human 
state of existence, physical body, the chief and secondary parts 
of the physical body, excellent joining and the transmigrating 
force tending to human birth. These bind one-sensed beings 
etc. up to the end of the fourth stage of spiritual development, 
namely ‘Vowless Right Belief’ ( aSMthyatasamyagdrsti ). Owing 
to its absence (viz. non-restraint *f this type) there is stop- 
page of these karm&B in the higher stages. In the third stage 
of mixed belief there is no binding of age-determining karma. 
That is the only peculiarity. The anger, pride, deceitfulness 
and greed (hindering complete self-discipline) bind one-sensed 
beings etc. up to the end of the fifth stage of ‘Partial Vows’ 
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(sathyatasathyata). The influx of these karma s is caused by 
the indiscipline arising from the passions which hinder 
complete self-discipline. Owing to its absence there is stoppage 
of these karmas in the higher stages. The influx of karmas 
caused by negligence is stopped in the absence of negligence. 
From the stage higher up the sixth stage of ‘Imperfect Vows’ 
[pramatta samyata) there is stoppage of karmas whose influx is 
caused by negligence, as there is no negligence in those stages. 
What are these ? These are the karmas causing the feeling of 
pain, disliking or dissatisfaction, sorrow, infirm frame (body 
without stamina), steadiness, ugly body, disrepute. The com- 
mencement of the binding of celestial age is caused generally 
by negligence and also by the absence of negligence in the next 
stage of ‘Perfect Vows’ ( apramatta ). Owing to their absence 

there is stoppage of this karma in the higher stages. Those 
karmas, the influx of which is caused by the passions alone 
and not by negligence, etc., are stopped (ejected, opposed) in 
the absence of the passions. The passions bereft of negligence 
etc. are of three degrees, namely intense, moderate and 
minute. These three degrees of the passions remain in the 
next three stages (the 8th, 9th and 10th). In one/numerable 
part of the eighth Btage of ‘New Thought- Activity’ (afiurva- 
karana), the two karmas of sleep and slumber bind. In the 
next one/numerable part thirty divisions of karmas bind. 
These are the celestial state of existence, birth as a being 
with five senses, transformable body, translocation (projecta- 
ble) body, electric body, karmic body, symmetrical build, the 
chief and secondary parts of the transformable body, the 
chief and secondary parts of the translocation body, colour; 
odour, taste, touch, transmigrating force tending to celestial 
state, neither heavy nor light, self-annihilation, destruction 
caused by others, respiration, graceful movement (pleasant 
gait), voluntarily movable body, gross body, complete develop- 
ment, firmness of the teeth, bones, etc., possession of an indi- 
vidual body, sturdy frame (body with stamina), lovely body, 
amiable personality, melodious voice, lustrous body, formation 
of the body and the status of a ‘World Teacher*. In the last 
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instant of this stage, the four karmas causing laughter, liking, 
fear and disgust bind. These types of karmas flow in owing 
to intense passions. There is stoppage of these karmas in the 
absence of intense passions in the higher stages. In the next 
stage of ‘ Advanced Thought- Activity '{anivrttibadarasdmparaya 
stage in which gross passion* still remain), the male sex and 
the gleaming (subtle form of) anger bind from the first instant 
up to one/numerable part of the duration of this stage. In the 
balance of one/numerable part of the duration, the gleaming 
pride and the gleaming deoeitfulness bind. And in the last 
instant the flaming-up’ greed binds. The influx of these karmas 
is caused by moderate passions. And owing to the absence 
of moderate passions, there is stoppage of these karmas in the 
higher stages. In the next stage of ‘Slight Delusion’ 8 ( suksma - 
samparaya), the five kinds of knowledge-obscuring karmas, the 
four kinds of perception-obscuring karmas, honour and glory, 
high family surroundings and the five kinds of obstructive 
karmas, the influx of which is caused by minute passions, bind. 
There is stoppage of those karmas in the higher stages owing 
to the absence of minute passions in those stages. In the 
next three stages of ‘Subsided Delusion’, ‘Destroyed Delusion’ 
and ‘Omniscience with Vibration’ ( upahdnta. kasdya, kslna- 
kasaya and sayogakevali ) , there is the bondage of karmas 
causing the feeling of pleasure owing to the presence of mere 
vibrations or activity. And in the absence of activity in the 
case of the omniscient without activity ( ayogahevali ), there is 
stoppage of the karma causing the feeling of pleasure. 

Stoppage has been described. The means of stoppage are 
mentioned in the next sutra. 

tl \ \\ 

Sa giiptisamiildharmamipreksaparlsahajayacaritraih (2) 

2. Stoppage (is effected) by control, carefulness, virtue, 
contemplation, conquest by endurance and conduct. 

That, by which the soul is protected from the causes of 
transmigration, is control {gitpli). Careful movement in order 
to avoid injury to organisms is regulation or carefulness 
1 i. e. gleaming greed, 2 or ‘Subtle Passion’, 

31 
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(samiti). That which takes one to the desired goal is virtue 
( iharma ). Meditating on the nature of the body and so on is 
contemplation (anupreksa). To bear with the sufferings of 
hunger etc. for the sake of dissociation of karmas is endurance. 
Conquest by patient endurance is ‘parisahajaya. Conduct 
(caritra) has been explained in the first sutra. As control etc 
are most effective in stoppage activities, these are mentioned 
as instrumental causes. This is the section of stoppage. Still 
the pronoun ‘it’ is used in order to indicate direct association 
of stoppage with control etc. What is its purpose 1 It is 
intended for determination. That is, stoppage can be achieved 
only by control etc. and not by any other means. Thus pilgrim- 
age to holy places, bathing in holy waters, initiation in offering 
the head as an oblation and the worship of deities in order to 
wia their favour are precluded. The karmas acquired on 
account of attachment, aversion and delusion cannot be got 
rid of by any other way. 

A potent cause of stoppage and dissociation is mentioned 
next. 

^ I) \ U 

Tapasa nirjara ca (3) 

3. By penance (austerity) dissociation also. 

Though penance (religious austerity) is included under the 
moral virtues, it is mentioned separately in order to indicate 
that it effects both stoppage and dissociation and that it is 
the chief cause of stoppage of influx. Now it is true that 
austerity is the means of prosperity, as it is admitted to lead 
to positions such as the lord of devas. How can it then be 
the cause of dissociation. There is nothing inconsistent in this, 
for the same cause such as fire produces many effects such as 
scorching, ash and charcoal. Similarly, what inconsistency is 
there in considering penance as the cause of both worldly 
prosperity and destruction of karmas ? 

Control (gupti), which is mentioned first among the causes 
of stoppage of karmas, is defined. 

gw 
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Samyagyoganigi’aho guptih (4) 

4. Curbing activity well is control ( gupti ). 

Activity has been explained already under VI, 1. Restrain- 
ing self-willed activity is restraint. The attribute ‘well’ is 
intended to prohibit activity leading to worldly pleasures. 
IV hen the threefold activity of the body, the sense-organ of 
speech and the mind is curbed well, there is no room for evil 
disposition. So there is no inflow of karma due to activity, and 
consequently there is stoppage of influx. Restraint is of three 
kinds, control of bodily activity, control of vocal activity and 
control of mental activity. 

For the benefit of the ascetic, who is unable to restrain 
activity altogether, activity free from injury is indicated. 

II H II 

iryabhasaisanadanamkszpotsargah samitayah (5) 

5. Walking, speech, eating, lifting and laying down and 
depositing waste products constitute the fivefold regulation 
of activities. 

'Samyak’ (carefulness in) is supplied. Walking etc. are quali- 
fied by this. That is carefulness in walking, carefulness in 
speech, carefulness in eating, carefulness in lifting and laying 
down and carefulness in depositing waste products. These 
five kinds of regulations are the means by which the ascetic 
acquainted with the dwelling places of minute organisms avoids 
injury to organisms. In the case of an ascetic who conducts 
himself in this manner, there is stoppage of influx arising from 
non-restraint. 

The third means of stoppage is virtue. Its subdivisions are 
mentioned in the next sutra. 




It \ II 

U lLa>naksamdmardcivdrjai\isatyahaiicasamyavnilapasiydgd- 

kiTicanyabrahmactiryani dharmal} (G) 

6. Supreme forbearance, modesty, straightforwardness, 
purity, truthfulness, self-restraint, austerity, renunciation, 
non-attachment and celibacy constitute virtue or duty. 
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What for is this mentioned ? The first ‘control’ is intended 
to curb activity. The second ‘regulation’ is intended to indi- 
cate regulation of activity, in the case of those who cannot 
curb it altogether, by giving proper directions. And the object 
of the tenfold virtue or duty is to avoid spiritual inertia} or 
negligence, while engaged in activities such as movement. 
Forbearance is the absence of defilement such as anger in .the 
ascetic, who goes out for food for preserving the body, wnen 
he meets with insolent words, ridicule or derision, disgrace, 
bodily torment and so on from vicious people. Modesty 
(humility) is the absence of arrogance or egotism on account 
of high birth, rank and so on. Straightforwardness is freedom 
from crookedness. Purity is freedom from greed. Truth is 
the utterance of chaste words in the presence of noble persons. 
Now is not this included under regulation of speech-activity ? 
There is nothing wrong in this. The ascetic who comes in 
contact with good as well as wicked people speaks as little as 
possible of what is good. Otherwise, it will lead to unnecessary 
evil originating from attachment. That is called regulation of 
speech-activity. But the ascetic coming in contact with good 
people, saints or those devoted to them, muat discourse elabo- 
rately on the attributes of knowledge and conduct in order to 
promote virtue. Desisting from injury to life-principles and 
sensual pleasures while engaged in careful activity is self- 
restraint or discipline. Undergoing penance in order to destroy 
the accumulated karmas is austerity. Austerity is of twelve 
kinds as will be explained later. Gift is giving or bestowing 
knowledge etc. appropriate to saints. Non-attachment is 
giving up adornment of the body and the thought ‘this is 
mine’. He who has nothing is ‘akincana’ . His thought or 
natural property is ‘akincanya l . Perfect celibacy consists in 
not recalling pleasure enjoyed previously, not listening to stories 
of sexual passion (renouncing erotic literature), and renouncing 
bedding and seats used by women. Continence ( brahmacarya ) 
is residing in the abode of the teacher in order to abandon 
self-willed activity. The word ‘perfect’ or ‘supreme’ is added 
i The ascetic never thinks that this is his and so on with regard to his 
own body and material possessions. 
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to everyone of the terms in order to indicate the avoidance 
of temporal objectives. The practice of these moral virtues 
coupled with the thought of evil caused by the opposites of 
these leads to stoppage of karmic inflow. 

The passions such as anger do not rise, as the self embraces 
the moral virtues such as consummate forbearance and dis- 
cards the opposites of these. Xow how is the self able to 
practise these and refrain from the opposites of these? The 
self desiring his good becomes one with moral virtues, as the 
heated ball of iron becomes one with heat. 

II \9 }| 

Aniiya&aranasamsaraikiiii-ctnyatvabiicyasravasiimvciranir- 

janilokabodhidurlabhadharmasvakhyatattvaiutcinfanam- 

antiprek&dh ( 7 ) 

7. Reflection is meditating on transitoriuess, helplessness, 
transmigration, loneliness, distinctness, impurity, influx, 
stoppage, dissociation, the universe, rarity of enlightenment 
and the truth proclaimed by religion. 

The bodies as well as the objects of pleasure of the senses 
are transient like bubbles. In the endless cvcle of worldly 
existence, union and separation in the womb etc. alternate in 
quick succession. However, the self under delusion considers 
the persons and objects associated with him as permanent. 
But there is nothing in the world which is permanent except 
the natural characteristics of knowledge and perception of the 
self. This is contemplation on the transitory nature of things. 
He who contemplates thus is free from intense attachment to 
persons and things, and hence he does not feel distress when 
he loses them or separates from them as in the case of the 
garlands used and cast off. (1) 

There is no escape for the young one of a deer pounced 
upon by a hungry tiger fond of the flesh of animals. Similarly, 
there is no way of escape for the self caught in the meshes of 
birth, old age, death, disease and sorrow. Even the stout 
body is helpful in the presence of food, but not in the presence 
of distress. And wealth acquired by great effort does not 
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accompany the self to the next birth. The friends who have 
shared the joys and sorrows of an individual cannot save him 
at his death. His relations all united together cannot give 
him relief when he is afflicted by ailment. But if he accumulates 
merit or virtue, it will help him to cross the ocean of misery. 
Even the lord of devas cannot help anyone at the point of 
death. Therefore virtue is the only means of succour to one 
in the midst of misery. Friends, wealth, etc. are also transient. 
And so there is nothing else except virtue which offers succour 
to the self. To contemplate thus iB the reflection on helpless- 
ness. He, who is distressed at the thought that he is utterly 
helpless, does not identify himself with thoughts 1 of worldly 
existence. And he- endeavours to march on the path indicated 
by the Omniscient Lord. (2) 

Transmigration is the attainment of another birth by the 
self owing to the ripening of karmas. The five kinds of whirl- 
ing round have been described already. He, who wanders in 
the endless cycle of births and deaths, undergoing millions of 
afflictions in innumerable wombs and families, takes differ- 
ent relationships such as father, brother, son^ grandson, etc-, 
or mother, sister, wife, daughter and so on, being propelled by 
the mechanism of karmas. The master becomes servant and 
the servant master, just as an actor acts several parts on the 
stage. To be brief, sometimes one becomes one’s own son. 
There is no end to the transformations undergone by the self 
owing to the influence of karmas. Thus to reflect on the 
nature of mundane existence is contemplation on worldly 
existence. He who contemplates thus is alarmed at the 
miseries of transmigration and becomes disgusted with worldly 
existence. And he who is disgusted with it endeavours to 
free himself from it. (3) 

‘I am alone in suffering severe pain in the successive recur- 
Tence of birth, old age and death. There is none who is my 
friend or foe. I am born alone. I die alone. No one else, whether 
relations or others, takes away my manifold sufferings such 
as disease, old age and death. Relations and friends can’t 
i or with the objects of worthy existence. 
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accompany me beyond the cemetery. Virtue alone is my never- 
failing companion.’ This is the contemplation of solitariness. 
He who contemplates thus is free from attachment towards 
his friends and aversion towards his enemies. So he cultiva tes 
detachment and endeavours to attain emancipation. (4) 

To reflect that the self is distinct and separate from the 
body is the contemplation of distinctness or differentiation. 
‘Though I am one with the body from the point of view of 
bondage, yet I am different from it, as we possess different 
characteristics. The body is made up of sense-organs, but 
I am devoid of the senses. The body is devoid of knowledge, 
but I am of the essence of knowledge. The body is perishable, 
but I am imperishable. My body has a beginning and an end, 
but my soul has neither beginning nor end. In the course of 
my mundane existence, hundreds of thousands of bodies of 
mine have perished. I am different from all these bodies. 
Oh, dear! When such i8 the case, what relation is there 
between me and external objects? ’ He who contemplates 
thus is free from attachment towards his body and other 
things. This leads to supreme detachment based on true 
knowledge, which helps the self to attain emancipation. (5) 

The body is receptacle of impurities. It is developed 
from impurities such as semen and blood in the womb. It 
is the seat of unclean things like tho lavatory. The skin-cover- 
ing is full of apertures through which exude impurities. Like 
fire the body consumes quickly what comes in contact with 
it. Bathing, application of perfumes, incense, powder, gar- 
lands, etc. cannot remove the impurities of the body. Right 
faith, right knowledge and right conduct alone will bring about 
the complete purification of the soul. He, who thus contem- 
plates on tho impurities of tho body, is disgusted with tho 
body and endeavours to cross the ocean of transmigration. (<>) 
Influx, stoppage and dissociation (of karmas) have been des- 
cribed already. Still they are mentioned here for reflecting on 
their good and evil. Influx leads to calamity and distress in 
this life and in the life to come. The senses, tho passions and 
non-abstinence lead to as speedy influx as the current of a 
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river. The senses such as touch, sight and the rest plunge 
the wild elephant, the crow, the serpent, the bird, the deer 
and the rest into the ocean of misery. Similarly the passions 
also cause injury, bondage, disgrace, anguish and so on. And 
in the future they lead to different kinds of suffering in the four 
states of beings. Thus reflection on the calamity and distress 
caused by influx is contemplation on influx. This enables the 
self not to swerve from the wholesome attitudes of for- 
bearance etc. And the evils originating from influx do not 
affect the self protected like the tortoise within the shell. (7) 

If the hole in the keel of a vessel sailing on the ocean is not 
closed, then water enters the ship, and the passengers certainly 
go down. But if the hole is plugged, then the passengers reach 
their destination. Similarly if influx is stopped, then there can 
be no obstacle to emancipation. Thus reflection on the merit of 
stoppage of karmas is contemplation on stoppage. He who 
reflects in this manner constantly endeavours to stop influx. 
Naturally it leads to emancipation. (8) 

Dissociation takes place after the fruition of karmas. It is 
of two kinds. One is involuntary and the other is by one’s 
effort. The involuntary dissociation on the fruition of karmas, 
common to the four conditions of existence such as infernal 
beings, gives rise to a chain of evils. Dissociation by conquest 
of afflictions is by one’s own effort. It gives rise to a chain, 
of good or to no series. Thus reflection on the merits and 
demerits of dissociation is contemplation of dissociation This 
impels one to destroy karmas. (9) 

The structure of the universe has been described already. 
The universe is in the midst of the non-universe space which 
is endless. The contemplation of the nature of the universe 
develops true knowledge. (10) 

In one minute living being there are organisms infinite times 
the emancipated souls. Thus the entire universe is densely 
filled with one-sensed beings with no interspace. To become 
a being with more than one sense is as difficult as finding out 
a very small piece of diamond buried in the sands of an 
ocean. Even among these most of them are endowed with 
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imperfect senses (i. e. less than the five senses). Hence birth 
as a five-sensed being is as rare as gratitude among the good 
qualities. And even among the five-sensed beings, many belong 
to the animal world such as the cow, the deer, the bird, the 
serpent, etc. Hence human birth is as difficult of attainment 
as a heap of jewels at the crossing of the roads. And if one 
loses the condition of a human being by negligence, it is as 
difficult to attain it once again, as it is difficult for a burnt 
tree to regain its old freshness. Even if human birth is 
attained, a good country, a good family, keen senses, health, 
etc. are more and more difficult of attainment. When all 
these are attained, if true faith is not acquired, human birth 
becomes useless like the face without vision. And even after 
attaining this rare tr.Ue faith, if anyone is immersed in worldly 
pleasures, it is like burning sandal-wood paste for the shke of 
ash. Even with renunciation of worldly pleasures, meditation 
accompanied by austerities, propagation of true faith, and 
auspicious death are rare. If these are achieved, then the 
attainment of enlightenment has borne fruit. By contempla- 
ting on the difficulty in attaining true faith, one does not 
become negligent after attaining this rare jewel, (il) 

The faith promulgated by Jina is characterized by non- 
injury, based on truth, with humility as its root, forbearance 
as its strength, safeguarded by celibacy, dominated by 
quietism and characterized by restraint and non-attachment 
as its support. Without attaining it living beings have been 
wandering in the beginningloss mundane existence, undergoing 
sufferings and misery owing to the rise of inauspicious karmas. 
If true faith is attained, one is bound to achieve emancipa- 
tion, after enjoying several kinds of worldly prosperity and 
distinction. This is contemplating what is stressed in religion. 
This promotes constant devotion to religion. (12) 

Thus reflection on transitorineas etc. helps one to practise 
moral virtues suoh as forbearance and consequently leads to 
effective stoppage of karmas. Reflection is mentioned in the 
middle for the sake of both. He who practises reflection in 
this way is enabled to practise the moral virtues and also 

32 
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subdue the afflictions. 



What are afflictions and for what purpose are they endured? 

Margacyavananirjarartham parisodhavyah parisahah (8) 
8. The afflictions are to be endured so as not to swerve 
from the path of stoppage of karmas and for the sake of dis* 
sociation of karmas. 

As stoppage is the subject under consideration, the path is 
qualified by stoppage — the path of stoppage. The afflictions 
are to be endured, so as not to swerve from the path of stop- 
page of karmas and for the shedding of karmas. Those who 
endure hunger, thirst, etc. do not swerve from the path 
taught by Jina and block the influx of karmas by practising 
the path aright. They also experience the fruits of maturing 
karmas, destroy these gradually and attain emancipation. 



The afflictions are described in the next snfcra. 

^ t rwr^fi i^teitra - 

KsutpipasdkitoSna.dam§ainasakandgnydralistricarydnisadyd- 
&ayydkrosavadhaydcandldbharogatrnaspar&amalasatkara - 



pur a ska rapray najha nada rhanani (9) 

9. Hunger, thirst, cold, heat, insect-bites, nakedness, 
absence of pleasures, women, pain arising from roaming, 
discomfort of postures, uncomfortable couch, scolding, injury, 
begging, lack of gain, illness, pain inflicted by blades of grass, 
dirt, reverence and honour (good as welt as bad reception), 
(conceit of) learning, despair or uneasiness arising from igno- 
rance and lack of faith (are the twenty-two hardships). 

Hunger etc. are the twenty-two kinds of afflictions. These 
have to be endured by the ascetic striving after emancipation. 
The saint, who fails to obtain pure food or the required quan- 
tity of food, and whose torment of hunger is not dispelled, 
does not seek for food in improper places and at improper 
times. He does not tolerate neglect of his daily duties even 
to a small extent, and ho is enthusiastic in study and medita- 
tion. He has himself practised and enabled others to practise 
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fasting and eating less than his fill on several occasions. He 
takes only tasteless food. The water he drinks is parched as 
the drops of water poured in a red-hot vessel. Even when the 
ascetic is extremely hungry, lie feels that it is better not to 
obtain food rather than obtain food. Such an ascetic who 
ignores the torment of hunger conquers hunger. (1) 

The ascetic has given up bathing, immersing himself in 
water and sprinkling his body with water. Like the birds he 
has no fixed abode. He may at times be tormented by parch- 
ing thirst, owing to various reasons such as unsuitable food 
(too saltish, oily or astringent food), the heat of summer, 
bilious fever, fasting and so on. Even then he does not seek 
remedy, but extinguishes this flame of the fire of thirst by the 
cool and fragrant water of his meditation kept in the fresh, 
earthenware pot of fortitude. Such patient endurance of thirst 
is to be extolled. (2) 

Without garments and habitation the ascetic lives on rocks 
and so on underneath trees like birds. And when he is beset 
by extremely cold wind or suffers from frost, he does not 
think of the remedies enjoyed by him formerly, but dwells in 
the inner apartment of the house of knowledge 1 . This is pro- 
claimed as endurance of cold. (3) 

In summer there is no breeze, no abundance of water, and 
the leaves get dried up by the scorching heat of the summer 
sun and fall off from the trees. The ascetic enters such a wood 
and suffers from thirst because of internal causes such as 
fasting. And, owing to forest-eonfhigration, scorching wind 
and oppressive heat of the sun, his tluoat and palate become 
parched. Still he does not think of remedies experienced by 
him formerly on several occasions. He is keenly intent on 
avoiding injury to living beings and safeguarding his conduct. 
This is described as endurance of heat. (4) 

The mention of flies and mosquitoes is a synecdoche. For 
instance, ‘Let the ghee be safeguarded from crows.’ Here 
‘crows’ imply all those which damagotho ghee. Similarly, ‘flies 
and mosquitoes’ imply all kinds of insects such as bees, gnats, 
i i. e. contemplation of knowledge. 
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small bees, bugs, maggots, ants, scorpions, etc. The aacetio 
endures the pain caused by these insects without thinking of 
the threefold remedies 1 (of medicine, incantation and charms). 
His only mantle is the determination to attain emancipation. 
This is called patient endurance of insect-bites. (5) 

The saint embraces nakedness like that of the child, which 
is free from stigma and whioh is difficult of attainment. This 
frees him from the evils of begging, safeguarding, injury, etc., 
and it is the sole cause of attaining emancipation, as it is free 
from attachment. The mind of the saint embracing nakedness 
is free from the excitement of passion and agitation, as he 
considers the female body impure and stinking. Hence he 
always safeguards his celibacy perfectly:' His nakedness must, 
therefore, be considered blameless. (6) 

The ascetic is indifferent to pleasures of the senses. He stays 
in vacant houses, temples, hollow trees, or in mountain-caves, 
devoid of singing, dancing, instrumental music, etc. He is 
immersed in, and derives pleasure from, study and meditation. 
His heart is closed to thoughts of worldly pleasures witnessed, 
heard of and experienced by him formerly, and stories concern- 
ing worldly pleasures. And his heart is proof against the 
arrows of Cupid. He always evinces compassion for the living. 
He must be understood to have conquered dissatisfaction 
arising from the absence of pleasures. (7) 

In the presence of lovely, intoxicated women in the bloom 
of youth, -the ascetic residing in lovely bowers, houses, etc. is 
free from agitation or excitement, even though he is disturbed 
by them. Similarly, he subdues agitations of his senses and 
his mind like the tortoise covered by his shell. And the smile, 
charming talk, amorous glances and laughter, lustful slow 
movement of women and the arrows of Cupid have no effect on 
him. This must be understood as the conquest of the distur- 
bance caused by women. (8) 

Someone has led a celibate life, residing in the habitation of 
his master. He has learnt the truth about bondage and 
emancipation. He goes to another place for the sake of food 
i This, is also interpreted ‘by thought, word and deed’. 
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for the body, which is the seat of discipline (saintliness). As 
initiated by his master, ho practises detachment like the wind. 
His body is grown weak by frequent observances of fasting, 
taking less food, limiting the articles of food, giving up stimu- 
lating food, etc. He avoids roaming, whioh causes injurv and 
which is opposed to regulations with regard to place and time. 
While going from place to place on foot, he wears uo 
shoes, and hence his soles are pricked by thorns, sharp stones, 
etc. which cause him pain. He overcomes such pain and 
does not think of conveyances etc. used by him on former 
occasions. And be practises to perfection the daily duties of 
an ascetic. This must be understood as the endurance of the 
affliction of roaming. (9) 

The ascetic adopts a posture for discipline and continues in 
it for the prescribed time in utter loneliness in the burial 
ground untrodden by him, garden, vacant house, mountain- 
cave or arbour, examined carefully with the aid of sunlight and 
his senses, Neither does the roaring of wild animals such as the 
lion or the tiger engender fear in him, nor do troubles or injury 
caused by others force him to relinquish his posture. He does 
not swerve from the path to liberation, nor does his body move 
from the sitting postures such ns virasatia and utkulika. And 
he overcomes the part caused by continuance in the same 
poBture for a long time. This is ascertained as conquest of 
the discomfort of postures. (10) 

When the ascetic feels tired by study or meditation or walk- 
ing, he goes to sleep on hard, uneven ground, abounding in 
pebbles and fragments of broken jars, which is very cold or 
hot. He stretches liis body on one side like a stick. For the 
sake of avoiding injury to living organisms, he remains still 
like the fallen tree or the dead body and does not roll on his 
side. He contemplates on knowledge and he does not move 
his body even when tormented by evil spirits. Thus he over- 
comes the discomfort caused by remaining on hard bed for an 
unlimited time. This is called the endurance of pain caused 
by uncomfortable couch. (11) 

Even when he heart, the harsh and vulgar words of persons 
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of perverted attitude betokening censure and contempt which 
provoke the flame of anger, the saint paj's no attention to 
such evil-doers, though he can ward off such evils. He thinks 
of the fruition of sinful karmas, is intent on practising moral 
virtues and does not give room for even the slightest passion. 
Thus he overcomes censure and reproach. (12) 

When the ascetic is beaten and tormented by wicked men 
with sharp swords, maces, pestles, etc., he does not entertain 
ill-feelings against them. ‘This is due to my former evil deeds. 
What can these wretched people do to me ? The body is 
transient like the bubbles and is the cause of misery. These 
people can harm only my transieht body, and not my lasting 
faith, knowledge and conduct.’ He, who considers the cutting 
of his body by an adze or the application of sandal-wood paste 
as equal, reflects in this manner and overcomes the injury 
done to him. (13) 

As the monk is absorbed in practising internal and externa! 
austerities, his body is emaciated, and he looks a mere skeleton. 
Like the tree dried up, by the extreme heat of the sun without 
strength or shade, the saint’s physical frame is a mere 
assemblage of skin, bones and arteries. Still even on the point 
of death, he does not meanly and piteously beg for food, 
habitation, medicine, etc. by words, facial expressions or by 
gestures. Even at the time of food, he is difficult to be seen 
like the flash of lightning. This is the endurance o.f the afflic- 
tion of begging. (14) 

Like the wind the ascetic is not attached to anything, He 
goes from place to place and takes food only once a day. 
He observes complete silence or regulation of speech. He dis- 
plays his form only once. He takes food from his hands. 
Even if he does not get food for several days in several homes, 
he is not worried about it. He has no interest in testing the 
merits of hosts. ‘Lack of gain is of greater virtue to me than 
gain.’ The ascetic who is contented in this manner conquers 
the lack of gain. (15) 

The body is the repository of all impurities, transient and 
defenceless. The saint does not, therefore, have thought or 
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desire for the body, and does not adorn the body. As the body 
is the means for acquiring the jewels of merit, accumulating 
them and safeguarding them, the ascetic takes several kinds of 
useful food in order to keep the body intact, just as lubrica- 
ting the axle of the wheels or application of ointment to a 
wound is indispensable. Sometimes, owing to unsuitable food 
and drink, he is afflicted w'ith hundreds of diseases such as gout 
at the same time. Still he does not come under their control. 
He may even possess extraordinary powers of cure acquired 
by his austerities. Still he does not utilize these powers to 
get himself cured, as he has no attachment towards the body. 
This must be understood as the endurance of the affliction of 
disease. (16) 

‘Grass’ implies Anything which causes pain. When dried 
blades of grass, hard pebbles, thorns, sharp stones, spears, 
etc. cause pain to the soles oi the feet, the ascetic does not 
give his attention to it. He carefully avoids injury to minute 
organisms during walking, sitting and sleeping. This is conquest 
of the affliction caused by blades of grass etc. (17) 

The ascetic takes the vow of non-bathing until death for 
the sake of avoiding injury to organisms with water-bodies. He 
perspires profusely in the extreme heat of the sun, and parti- 
cles of dust wafted by the wind adhere to his body. And 
even when itching prevails owing to scab, eczema or ringworm, 
he does not scratch or rub his body. . When the dirt on his 
body accumulates and that on another s decreases, there is 
no thought of envy in his heart. He is engaged in cleansing 
the soul from the mire of karmic impurities which clog the 
soul with the pure water of right knowledge and conduct. And 
naturally he overcomes the discomfort or affliction caused by 
dirt. (18) 

'Satkara is reverence and commendation. ‘ Puraskara’ is giv- 
ing the place of honour or offering welcome. ‘In these respects 
I am disregarded. I have practised celibacy for long and 
I am a great ascetic. I have a clear knowledge of my religion 
and other religions. I have won over my disputants on 
several occasions. But I am not honoured by reverence, offer 
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of a high seat and so on by anyone. Misbelievers, on the other 
hand, worship and honour even such a person who knows very 
little as if he were an omniscient and thus proclaim their 
religion. It is said in the scriptures that devas worship the 
ascetic who performs great austerities. If this be true, why is 
it I am not reverenced?’ The monk who avoids such thoughts 
overcomes the affliction caused by the absence of reverence 
and honour. (19) 

‘I am highly learned and well-versed in all branches of 
scriptural knowledge and proficient in grammar, logio and 
spiritual science. Other learned men are insignificant and do 
not shine before me, like the light of the fire-fly before the 
sun.’ The ascetic who is free from such pride in his learning 
overcomes the affliction of high intellect. (20) 

‘I put up with such contemptuous remarks as these — he is 
dull and ignorant like an animal. Though I perform severe 
austerities and am free from negligence, still I do not acquire 
excellence in knowledge.’ The monk who avoids such thoughts 
overcomes the affliction caused by ignorance. (21) 

‘My heart is pure with the attitude of supreme detach- 
ment. I am well-versed in the true knowledge of all the 
categories. I worship the great ones, the Arhat, the Temple, 
the Saint and the Religion. Still I have not attained remar- 
kable knowledge, though I have been an ascetic for a pretty 
long time. It is said in scriptures that long fasting begets 
great things such as miraculous powers. But it does not 
appear to be true. So asceticism is useless. It is useless to 
observe vows.’ The ascetic who does not think in this manner 
out of pure right belief conquers the affliction of disbelief. (22) 

The ascetic, who endures these afflictions without evil 
thoughts, attains great stoppage of karmas, as influx caused 
by attachment and aversion is obstructed. 

Do all these afflictions occur to the saints who endeavour to 
pass over the great and dense forest of transmigration, or is 
there any peculiarity? These afflictions explained now such 
as hunger occur differently according to the stages of conduct. 
But in the two following cases this should be known definitely. 
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Suksmasamparayacchadniasikavitaragayo&caiurda&a (10) 

10. Fourteen afflictions occur in the case of the saints in 
the tenth and twelfth stages. 

The fourteen afflictions are hunger, thirst, cold, heat, insect- 
bite, movement, uncomfortable bedding, injury, lack of gain, 
illness, pricking pain, dirt, learning and ignorance. The mention 
of ‘fourteen’ implies that the other afflictions do not occur in 
these stages. An objection is raised. As there is no deluding 
karma in the twelfth stage, the eight afflictions originating 
from it are absent, and hence the rule limiting the afflictions 
to fourteen in their case is appropriate. But there is the rise 
of the deluding karmas in the tenth stage. Hence the number 
fourteen is not appropriate to the saint of the tenth stage. 
Such an objection is not valid, as it is merely the presence of 
the deluding karmas. In that stage there is merely the rise of 
the gleaming passion of greed, and that too is very minute. So 
the limit fourteen is appropriate to the tenth stage also, as it 
is similar to that of the twelfth stage. It is further argued 
that the afflictions such as hunger do not arise, as the rise of 
deluding karmas is either absent or very slight. Hence it is 
not fit to speak of the conquest of such afflictions. But it is 
not bo. What is the reason? The potentiality alone is referred 
to here, similar to the capacity of the highest kind of devas 
(Sarvarihasiddhi devas) to reach the seventh infernal region . 1 

If afflictions occur to the embodied saint, how many do arise 
in the case, of the Omniscient Jina, who still experiences the 
effects of four karmas? 

II U N 

Ehcidaka jine (II) 

1 1. Eleven afflictions occur to the Omniscient Jina. 

Though the four destructive karmas have been destroyed by 

the Lord Jina, eleven afflictions arising from the presence of feel- 
ing karmas occur to Him (the Omniscient or in the Jivan Mukta 
stage). It is argued that it is not proper to speak of afflictions 
1 But they never go there, as there is no inclination, curiosity or need 
r or them to do so. 

33 
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in the case of the Omniscient, as hunger and other afflictions 
do not occur in the absence of rise of the deluding karmas. It 
is no doubt true. Though there is no suffering of hunger etc., 
owing to the presence of material karmas, these are applied 
figuratively. With the destruction of knowledge-covering 
karmas and the manifestation of omniscience which knows all 
things simultaneously, there is no curbing of thought. Still 
meditation is attributed to the Jina, from the point of viev 
of the destruction of karmas, which is the result of meditation. 
Otherwise, eleven afflictions ‘do not arise’ in the case of the 
Jina. “Do not arise” must be supplied, as sutras are supple- 
mented in this way. It is admitted that the incomplete part of 
a sentence is to be supplied and it is within the rightB of the 
commentator. Without the help of the rise of the deluding 
karmas, there are no afflictions such as hunger etc. 

If some afflictions only occur to the saintB in the tenth stage 
etc., to whom do all of them occur ? 

ii n 

Badarasamparaye sarve (12) 

12. All the afflictions arise in the case of the ascetic with 
gross passions. 

‘ Samparaya ’ means passion. He who has gross passions is 
called 'Badarasamparaya' . This is not a stage in the spiritual 
development. On the other hand, the term ‘gross passions’ 
indicates the meaning. This term includes ascetics from the 
sixth stage up to the ninth stage. As the passions have not 
been destroyed in their case, all the afflictions occur to them. 
In what types of conduct do all the afflictions ocour ? All the 
afflictions occur to those of the first three types of conduct, 
namely samayika, chedopasthaparia and pariharavi&uddhi 1 . 

The particular stages with regard to the afflictions have 
been ascertained. But what karmas cause what afflictions ? 

srgr t gT^ II \\ || 

Jnariavarane prajnajnane (13) 

i The fourth and fifth types of conduct are called suf/smusSmparSya 
and yathuhhyata. These are the five types of conduct recognized by the Jain a 
thinkers, (vide sutra 18 of this chapter) 
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13. Extraordinary learning and ignorance are caused by 
knowledge-covering karmas. 

This is improper. What is improper? The affliction of 
ignorance is consistent with the presence of knowledge-covering 
karmas. But extraordinary learning arises in the absence of 
knowledge-covering karmas. Great learning, arising from 
destruction-cum-subsidence 1 , begets pride in the ascetic on the 
rise of other knowledge-covering karmas 2 , and not on the total 
destruction of knowledge-covering karmas. So it is appro- 
priate to say in the presence of knowledge-obscuring karmas. 

Again the karmas causing other afflictions are described in 
the next sutra. 

II II 

Darhanamohanlarayayoradarkandlabhau (14) 

14. Misbelief and lack of gain are caused by faith-deluding 
and obstructive karmas. 

The words are taken respectively. Faith-deluding karmas 
give rise to the affliction of perverted faith. And obstructive 
karmas give rise to the affliction of lack of gain. 

If the first kind of deluding karmas causes one affliction, how 
many afflictions are caused by the second type? 

Caritramohe ndgnyaralislrinisadydkro&aydcanasatkdra- 

puraskani fy (15) 

15. (The afflictions of) nakedness, absence of pleasures, 
woman, sitting posture, reproach, begging and reverence and 
honour are caused by conduct-deluding farm as. 

Infatuation may be said to cause the siflictions of nakedness 
etc., as these are caused by the male sex etc. But how can the 
affliction of sitting posture be caused by th> rise of infatua- 
tion? On the rise of infatuation, thoughts of violence arise. 
And avoidance of injury is the object of the sitting posture. 

What karmas are the causes of the remaining afflictions ? 

i of sensory-and scriptural knowledge-obscuring karmas. 
s viz. of clairvoyance- telepathy-and omniscience-obscuring karmas, 
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II \\ II 

Vedanlye kesah (16) 

16. The other afflictions are caused by feeling karmas. 

Eleven afflictions have been mentioned. Those other than 

these are the rest. These occur on the rise of feeling karmas. 
Here ‘occur’ is understood. What are these ? These afflictions 
are hunger, thirst, cold, heat, insect-bite, movement, un- 
comfortable bedding, injury, illness and discomforts caused by 
blades of grass and dirt. 

The causes, definitions and divisions of the afflictions have 
been described. How many of these can occur simultaneously 
to a single Belf ? 

Ekadayo bhdjyci yugapadekasminmkonavunhatih (17) 

17. The afflictions can occur simultaneously from one to 
nineteen. 

The particle ‘an indicates the limit. By that it is understood 
that sometimes etfen nineteen afflictions occur simultaneously. 
How is it? One of the two namely cold or heat, and one of the 
three namely bedding, sitting or walking alone can occur to any 
single self. How ? These are opposed to one another. While 
lying in bed, one is not seated and one does not walk. So when 
these three (i. e. one of heat and cold and two of bedding, sitting 
and walking) are excluded, the other nineteen afflictions can 
occur simultaneously to the same self. How can extraordinary 
learning and ignorance occur to the same person at the same 
time, as these also are opposed to each other? But there is 
no inconsistency here. The affliction of extraordinary learning 
is with regard to scriptural knowledge and that of ignorance 
as regards clairvoyance etc. 

The five causes of stoppage, namely control, regulation, 
moral virtues, reflections and conquest of afflictions have 
been described. Now the causes of stoppage must be said to 
constitute conduct. The kiuds of conduct are mentioned in 
the next sutra. 
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^rRw^ H ^ ii 

Satnayikacchedopasthapanapariharavihuddhisuksma~ 

1 samparayayathakhyatamiii caritra-m (18) 

18 . Equanimity, reinitiation, purity of non-injury, slight 
passion and perfect conduct are the five kinds of conduct. 

Now self-restraint or discipline has been mentioned among 
the ten moral virtues or duties. And that itself is conduct. 
Hence it is meaningless to mention conduct again. But this 
objection is not valid. Though it is included among the ten 
virtues, conduct is described at the end in order to indicate 
that it is the direct cause of liberation. Sarnayika 1 has been 
described. Where ? In sutra 21 of chapter VII. It is of two 
kinds — with and without time limit. Study etc. are for a 
limited time. Restraint in roaming etc. are without time 
limit. That is, the ascetic has to observe these throughout 
his lifetime. 

Sometimes, owing to carelessness or the rise of passions, the 
ascetic deviates from his vows and commits injury and so on. 
When he is installed again in his vows according to rules, that 
is called the conduct of reinitiation. Or this connotes the 
removal of mental impurity. Catharsis ( pariharavikuddhi ) is 
purity of conduct, that is refraining from injury. That which 
is characterized by it is purity of non-injury. The next is 
called conduct with slight passion, as it is coloured by slight 
passion. On the subsidence (quiescence) or destruction of the 
entire deluding karmas, the self is characterized by equanimity, 
its own true nature. And this is called perfect or ideal conduct 
(athakhyalacaritra). This has been described by those in the 
previous stages of conduct, but has not hitherto been 
experienced by them prior to destruction or subsidence of 
infatuation. This arises on the destruction or subsidence of the 
entire deluding karmas, as the meaning of ‘ atha ' is immediate 
succession. Or the alternative reading is * yaihakhyaia ’. That 
is, the nature of the self has been described just as it is. The 

! Samayika is refraining from sin through the activities of the body, 
•mind and speech. 




262 



THE EXTERNAL, AUSTERITIES 



word 'Hi' roust be understood in the sense of completion. 
That is, it indicates that from perfect conduct follows the 
total destruction of all karmas The fire kinds of conduct in 
the sutra are mentioned in the order of their superiority. 

Conduct has been described. The sutra next to that describ- 
ing the causes of stoppage is ‘Dissociation also by austerity’. 
Now austerity must be described. It is of two kinds, external 
and internal. Each is of six subdivisions. The external 
austerities are mentioned first. 




#511^ <T<T: II \\ II 

Anasanavamaiidaryavrttiparisamkhyanarasaparityaga- 

vivikta kayy asanakaya kick a bahyam tapah (19) 
19. (The external austerities are) fasting, reduced diet, 
special restrictions for begging food, giving up stimulating 
and delicious dishes, lonely habitation and mortification of 
the body. 

Fasting is intended to promote self-control and discipline, 
destruction of attachment, destruction of karmas and attain- 
ment of meditation and scriptural knowledge and not temporal 
benefits. Diminished diet is intended to develop vigilance in 
self-control, suppression of evils, contentment and study with 
ease. Special restrictions consist in limiting the number of 
houses etc. for begging food, and these are intended for over- 
coming desire. The fourth is giving up stimulating and delicious 
food such as ghee, in order to curb the excitement caused by 
the senses, overcome sleep, and facilitate study. The ascetic 
has to make his abode in lonely places or houses, which are 
free from insect afflictions, in order to maintain without 
disturbance celibacy, study, meditation and so on. This is 
the fifth austerity. Standing in the sun, dwelling under trees, 
sleeping in an open place without any covering, the different 
postures — all these constitute the sixth austerity, namely 
mortification of the body. What is the object of this? The 
object of this is to cultivate patient endurance of bodily pain 
and suffering, in order to remove attachment to pleasures and 
to proclaim the glory of the teachings of the Lord. What is the 
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difference between affliction and mortification? Affliction is 
what occurs by chance. Mortification is self-imposed. These 
are called external, because these are dependent on external 
things and these are seen by others. 

The divisions of internal austerities are described next. 

Prayakcittavinayava iya vrl tyaa va dhyayavy i itsargndh ya- 

nanyuitaram { 20 ) 

20. Expiation, reverence, service, study, renunciation and 
meditation are the internal austerities. 

How are these internal? These are internal, as the mind is 
restrained or subdued in these cases. The removal of sins 
committed by negligence or under the influence of passions is 
expiation. Reverence to the holy personages is ‘vinaya’. Service 
is the help rendered to the saints in difficulty by bodily activity 
or with things. Contemplation of knowledge or giving up 
sloth or idleness is study. The giving up of the attitude of T' 
and ‘mine' is renunciation. Checking the ramblings of the 
mind is meditation. 

The subdivisions of internal austerities are mentioned next. 

q-*iT5PT JffTCTniq. 11 5? || 

Navacaturdahapancadvibheda yathakramam prci ?dk\a>:at ( 21 ) 

21. Prior to meditation these are of nine, four, ten, five 
and two kinds respectively. 

Prom the use of the term ‘respectively’ these are taken as 
follows. Expiation is of nine kinds. Reverence is of four kinds. 
Service is of ten kinds. Study is of five kinds. Renunciation 
is of two kinds. It is mentioned ‘prior to meditation', as 
there is plenty to be said about meditation. Hence meditation 
will be described later. 

The subdivisions of the first are described. 

Alocanapratikramanatadubhayai'ivekcivyulsargatapa - 

bchedaparihdr opasthd pandh ( 22 ) 

22. Confession, repentance, both, discrimination, giving 
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up attachment to the body, penance, suspension, expulsion 
and reinitiation. 

Relating one’s transgression to the master without the ten 
faults is confession. Expression of penitence by uttering, ‘my 
deeds be condoned’, is repentance. As the sin is corrected by 
the combination of the two, it is twofold expiation. The 
separation of food, drink, implements of sense-control, etc. is 
discrimination. The next is performance of austerity by stand- 
ing in a place etc. without any attachment for the body. 
Penance is fasting, taking less than one’s fill, etc. Discount- 
ing the period of penance by a week, a fortnight, a month, 
eto. is suspension. Expelling one from the order for a fort- 
night, a month etc., is expulsion which is another kind of 
expiation. Reinitiation consists in initiation into the order 
once again. 

The subdivisions of reverence are mentioned in the neit 
sutra. 

I) II 

Jndnadarhanacaritropacdrah (23) 

23. Reverence to knowledge, faith, conduct and the custom 
of homage. 

‘Vinaya is added to the words in the sutra — reverence to 
knowledge, reverence to faith, reverence to conduct and reve- 
rence to the custom of homage. Acquiring knowledge, practising 
knowledge, recollecting knowledge and so on with great vene- 
ration and with the object of attaining salvation constitute 
reverence to knowledge. Belief in the nature of reality with- 
out doubt etc. is reverence to faith. Absorption in conduct 
with knowledge and faith is reverence to conduct. Rising up, 
offering welcome and making obeisance in the presence of the 
head of the order of ascetics and other great ones constitute 
reverential homage. Even with regard to the great ones who 
are not present, making obeisance with the body, speech or 
mind, extolling their merits and recollecting them also consti- 
tute reverence to the custom of homage. 

The subdivisions of respectful service are described next. 
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12 rh ii 

Acaryopadhydyalapa$vikaksaglanaganakul-asantgasddhu~ 

manojnandm ( 24 ) 

24. Respectful service to the Head { acdrya ), the preceptor, 
the ascetic, the disciple, the ailing ascetic, the congregation 
of aged saints, the congregation of disciples of a common 
teacher, the congregation of the four orders (of monks, nuns, 
laymen and lay women), the long-standing ascetic and the 
saint of high reputation. 

Respectful service is of ten kinds,, for its objects are of ten 
kinds. For instance, service rendered to the head of the con- 
gregation, service rendered to the preceptor and so on. ‘ Acdrya' 
is the head from whom the vows are taken and practised. 

’ Upadhydya’ is the preceptor under whom the scriptures are 
studied in order to attain liberation. ‘Tapasvi’ is the saint who 
practises long fasts eto. ‘ Saiksa ' is the disciple. 'Glana' is the 
saint, whose body is afflioted on account of illness eto. ‘Gana’ 
is a congregation of old ascetics. ‘Kula is the congregation of 
disciples of the same head. ‘Sathgha’ is the congregation of the 
four orders of ascetics. * Sddhu ’ is a saint of long-standing. 
‘Manojna’ is a saint of high reputation. When these are subject 
to illness, afflictions or perverted faith, rendering help to them 
with bodily activity or other materials is respectful service. 
This is done for attaining equanimity or concentration, for 
overcoming the feeling of disgust and for proclaiming affection 
to the members of the order of saints. 

The types of study are described in the nest BUtra. 

«T <1^5TT: II ^ || 

Vacandprcchananuprekaamndyadhartnopadekak ( 25 ) 
25. Teaching, questioning, reflection, recitation and 
preaching. 

Teaching consists in teaohing words or meanings or both 
with precision. Putting questions to others with the object of 
clearing doubts or strengthening one’s knowledge is question- 
ing. Contemplating the knowledge aoquired is reflection. 
Recitation is repeating the test again and again with oorrect 
pronunciation. Preaohing is narrating moral stories etc. What 
34 
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is the purpose of these five types of study? The objects are 
extraordinary knowledge, incessant exertion in the right direc- 
tion, wholesome fear of worldly existence, progress of austeri- 
ties and freedom from transgressions. 

The penance of giving up attachment is described next. 

Bahyabhyantaropadhyoh (26) 

26. Giving up external and internal attachments. 

'Vyutsarga' means giving up. It is of two kinds, giving up 
external objects of attachment and internal attachments. 
House, riches, grain, etc., which do not become one with the 
self, are external attachments. The passions etc., which are 
the dispositions of the self, are internal attachments. Similarly, 
renouncing attachment for the body for a particular period 
or for one’s lifetime is also considered as giving up of internal 
attachment. What is the purpose of this penance? The object 
is to cultivate detachment and fearlessness and to dispel 
desire for living. 



Concentration was set apart for elaborate treatment. It is 
now time to discuss it. But, passing it over, the agent, the 
nature and the duration of concentration are described. 




Uttamasaihhananasyaikdgracintdnirodho dhydnamdntar- 

muhiirtat (27) 

27. Concentration of thought on one particular object Is 
meditation. In the case of a person with the best physical 
structure or constitution it extends up to one muhurta. 

The first three physical structures are included here. Medi- 
tation is possible for the individuals possessing these three 
physical structures. But salvation is possible only for the 
ascetic with the first physical structure. He who has the best 
physical structure is the agent. ‘Ekagra’ means having one 
point, edge or object. Thought is characterized by throbbing ' 
or quivering, as it embraces several objects. Concentration is 
turning the thought away from several objects and fixing it 
era one. By this the nature of meditation has been described. 
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'Muhurla' is the period of time. ‘ Anlarmuhurla means within 
one muhurla. The time limit is within one muhurla. It is not 
possible to maintain concentration beyond that. If curbing 
or restraining the thought is meditation, it is negative. It 
follows that meditation is non-existent like the horns of a 
donkey. There is no contradiction. It is said to be non- 
existent from the point of view of the removal of other 
thoughts, but positive also with regard to the particular 
thought. Non-existence is the other form of existence and it 
has the characteristic of an object, as it is admitted to 
be a cause. Or ‘nirodha’ is not an abstract noun. What else is 
it? It is a verbal noun. That which is confined is confinement. 
Thought and confinement, that is confinement of thought. 
This is the purport. Knowledge whioh shines without quiver- 
ing like the steady flame of a candle is meditation. 

The types of meditation are mentioned next. 

Artaraudradharmyak uklani (28) 

28. The painful (sorrowful), the cruel, the virtuous 
(righteous) and the pure. 

‘ Arti’ is pain. That which arises from it is ‘arlam ’ , painful. 
'Rudra means cruel temperament. That which arises from it 
is ‘raudram’, cruel. ‘Dharma' has been defined as moral duties. 
That, whioh does not swerve from ‘dharma’ or which is 
associated with it, is ‘ dharmyam’ , virtuous or righteous. Pure 
from the association of pure qualities. These four kinds of 
meditation are divided into two classes, good and evil or aus- 
picious and inauspicious. The former (i. e. the painful and the 
cruel) are called inauspicious, as these two lead to the influx 
of inauspicious karmas. The latter are called auspicious, as 
they are capable of destroying karmas. 

What are these ? 

^ II II 

Pare mokSahetu (29) 

29. The last two are the causes of liberation. 

'Param' is the last one (i.e pure concentration). The virtuous 
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concentration also is called ‘ parath 1 as it is close to it. By 
virtue of the dual number 'pare’ , the secondary one is also 
taken. ‘The last two are the causes of liberation/ It follows 
from /bhis that sorrowful concentration and cruel concentra- 
tion are the causes of transmigration. How ? There is no 
other third goal. 



The painful concentration is of four kinds. The first kind iB 
described in the next sutra. 



Artamamanojnasya samprayoge iadviprayogaya smrtisa- 



manvahdrah. (30) 

30. On the contact of disagreeable objects, thinking again 
and again for their removal is the first kind of sorrowful 
concentration. 

Disagreeable objects are such as poison, prickly thorns, 
enemies and weapons. As these cause pain, these are called 
disagreeable. On their contact, the individual thinks again 
and again wishing for their removal. This is the first type of 
sorrowful concentration. 



The second type is described next. 

}| ^ || 

Viparitam manojnasya (31) 

31 . The contrary in the case of agreeable objects. 

How contrary ? Contrary to what has been mentioned. This 

is the purport. When agreeable objects such as the son, the 
wife or the wealth are lost, thinking again and again for 
regaining them is the second type of sorrowful concentration. 

The third type is described next. 

kroner H ^ n 

• Vedanayakca (32) 

32. In the case of suffering from pain also. 

The word ‘vedana’ is used in the meanings of pleasure and 
pain. But here it is used in the sense of pain, as this is the 
section dealing with sorrow. When there is pain caused by 
diseases such as gout and rheumatism, thinking again and 
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again for their removal is the third type of sorrowful 
concentration. . 

The fourth type is described next. 

SJ il ^ II 

Nidanam ca (33) 

33. The wish for enjoyment also. 

Being tormented by the desire for pleasures, thinking again 
and again, wishing for the pleasures not attained, is the fourth 
type of sorrowful concentration. 

Who are affected by these four types of sorrowful concen- 
tration ? 

'T adavir aiadekavir alapY amailasamyatdndm (34) 

34. These occur in the case of laymen with and without 
small vows and non-vigilant ascetics. 

i Avirata > comprises all those up to the vowless right believer. 
' Desaviratd’ are those who observe the small vows. ‘ PyamaUa- 
samyaia’ are those who perform their duties, but who are 
subject to fifteen faults. In the case of laymen of both classes, 
all the four types of sorrowful concentration occur, as they 
are actuated by non-restraint. But in the case of the non- 
vigilant monk, the first three excluding the last one occur 
occasionally owing to negligence or inadvertence. 

The sorrowful concentration has been explained with their 
names etc. The names, causes and possessors of the second 
are described next. 

11 y* n 

HimsanrtasteyaviSayasarhraksanebhyu raudrainavirala- 

desaviratayob (35) 

35. Cruel concentration relating to injury, untruth, steal- 
ing and safeguarding of possessions occurs in the case of 
laymen with and without partial vows. 

Injury etc. described already promote the rise of cruel 
concentration. ‘Thinking again and again’ is added to each of 
these. Thinking repeatedly of injury etc. This occurs in the 
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case of laymen who practise partial abstinence and non-absti- 
nence. Let it occur in the non-abstaining layman. But how 
can it occur in the case of the layman who practises partial 
abstinence ? It can arise in his case also occasionally, as he is 
influenced or excited by the idea of injury and as he has to 
safeguard wealth and other possessions. But it does not lead 
the partial abstainer to the infernal regions on account of the 
efficacy of his right belief. It does not, however, occur in the 
case of the ascetic. If it occurs, he is no longer an ascetic, 
that is he falls from the stage of asceticism. 

It has been said that the last two are the causes of libera- 
tion. The types, nature, etc. of the first of these are described 
in the next sutra. 

ii ^ 11 

Ajnapayavipakasamsihanavicayaya dharmyam (36) 

36. The contemplation of objects of revelation, misfortune 
or calamity, fruition of karmas and the structure of the uni- 
verse is virtuous concentration. 

It is not always possible to ascertain realities such as space 
by logical analysis, owing to lack of preceptors, keen intelli- 
gence, rise of karmas or the intricate nature of reality. Then 
one believes in such subtle categories as space on the authority 
of the word of Jina, since the Tirthamkaras do not preach 
untruth. Or ascertaining reality, the holy person employs 
logic in bringing home the truth to others in order to propa- 
gate the truth revealed by the Lord. The misbelievers like the 
born-blind are averse to the teachings of the Omniscient Lord, 
and drift farther and farther away from the right path owing 
to ignorance. Thus the absence, loss or disappearance of the 
true path is deliberated upon. Or the self deliberates on how 
the (vast majority of the) living beings will escape from the 
cycle of worldly existence caused by wrong faith, knowledge 
and conduct. The other two terms are self-evident and need 
no explanation. The ten moral virtues have been explained. 
Virtuous concentration is that which does not swerve from 
the ten moral virtues. It is of four kinds based on the four- 
fold objects contemplated upon. It iB attainable by laymen 
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of the fourth and fifth stages as well as by ascetics of the 
sixth and seventh stages. 

The three kinds of meditation have been defined. The 
fourth one of pure concentration must be defined now. It is 
of four kinds as described subsequently. The next sutra 
indicates the lord of the first of these. 

3$ 5TKT II 3>3 » 

Sukle cadye purvavidah- (37) 

37. The first two types of pure concentration are attained 
by the saints well-versed in the purvas. 

Among the four kinds of pure concentration, the first two 
occur to the saints well-versed in the purvas, that is omniscients 
in the scriptures. By ‘ca’ the virtuous concentration also is 
included. “Detailed knowledge is ascertained from the commen- 
tary ” Accordingly, virtuous concentration occurs before the 
self ascends the ladder of spiritual progress. When the saint 
ascends anyone of the two ladders (the subsidential or the 
destructive) the first two kinds of pure concentration arise. 

In whom do the rest arise ? 

|| n 

Pare kevalinah (38) 

38. The last two arise in the omniscients. 

The last two arise in the omniscients with and without 
activity, who have destroyed the entire knowledge-obscuring 
karmaa. 

The types of pure concentration are mentioned in order. 

I II ^ H 

Prthaktvaikatvavitarkasuksmakriyapratipati- 

vyuparatakriydnivartlni (39) 

39. (The four types of pure concentration are) that of 
different, scriptural, shifting, that of the single scriptural, 
that of subtle activity and that of complete destruction of 
activity 1 . 

1 Prlkahtvavitarha, ekatvavitarka , sttksmakriya pralipati and vyupara- 
takriyanivarti ore the Sanskrit names of the four types of pure concentration. 
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These are the four kinds of pure concentration. On the 
basis of their definitions given later on, these must be under- 
stood to be significant terms. 



The support or base is determined next. 




11 y© || 



T ryekayogakayayogayoganam (40) 

40. Of three activities, one activity, bodily activity and no 
activity. 



The term yoga (activity) has been explained already (VI, 1). 
These must be taken respectively with the four types of pure 
concentration. The first type is possible for the ascetic with 
threefold activity, the second for one with one of the three 
kinds of activity, the third for one with bodily activity alone, 
and the last for one with no activity. 



The details regarding the first two are described next. 

crersrq ^ || ys || 

Eka&raye saviiarkavtcare pUrve (41) 

41. The first two types are based on one substratum and 
are associated with scriptural knowledge and shifting. 

Those two which have one support are called ekabraye. 
These two arise in the saint who has attained mastery of all 
the scriptures. These are associated with scriptural knowledge 
(vitarka) and shifting (vicar a). Hence theBe are called 'savitar- 
Itavlcare'. The first two are ‘ prthaktvavitarka’ and 'ekatva- 
vitarka'. 

In order to ward off the error of taking these respectively, 
the exception is mentioned next. 

Mterrc n 11 

Avicaram dvitiyam (42) 

42. The second type is free from shifting. 

The second of the first two must be understood to be free 
from shifting or oscillation. This is the purport. The first is 
associated with scripture and shifting. The second is associated 
with scripture, but not with shifting. 



What is the distinction between vilarka and vicar a 1 
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N II 

Vitarkafi krutam (43) 

43. Vitarka is scriptural knowledge. 

Detailed or special examination and reasoning is ‘vitarka’. 
It means scriptural knowledge. 

What is shifting (vicara) ? 

II yy || 

Vicaro[a)rthavyanjanayogasamkrantii h (44) 

44, Vicara is shifting with regard to objects, words and 
activities. 

The subject of meditation is the object. It is either sub- 
stance or mode. c Vyanjanam ’ is word. Activity (yoga) is the 
action of the body, mind or speech-organ. ‘Samkranti’ is shift- 
ing from one thing to another. 

Object-shifting is passing from substance to modes and 
from modes to substance. Word-shifting is passing from one 
scriptural term to another and from that to another. Activity- 
shifting is changing from bodily activity to some other activity 
and from that activity to bodily activity. This kind of ohange 
is called shifting. When there is alternation how can it be 
oalled meditation ? The reply is that even thought-stream is 
meditation. The virtuous and the pure concentration, each of 
which is of four kinds, have been described generally and 
particularly. These are worthy to be meditated upon by the 
ascetic, who has practised several observances such as control 
and so on to purify the mind, in order to free himself from 
transmigration. The ascetic meditates on the material (objec- 
tive atom) or thought (subjective atom) and with his know- 
ledge of the scriptures shifts to objects or verbal symbols or ' 
to activities of the body or the speech-organ. He shifts hia . 
thought severally from one to another. And just as a person 
of poor strength and enthusiasm cuts a tree for a long time 
with an unsteady hand and a dull axe, so also the ascetic tries 
to suppress or destroy the deluding karmas, and he embraces 
the first type of pure concentration, namely the separate, 
scriptural, shifting, concentration. 

35 
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Again the saint intends to root out the deluding karmas. 
He embraces infinitefold pure activity and obstructs the 
bondage of karmas which assist knowledge-covering karmas. 
He lessens the duration and destroys these karmas. He is 
actuated by the exertion of scriptural knowledge. He is free 
from object, word and activity shifting. His mind does not 
waver. He is passionless and is stainless like the pure crystal. 
He meditates and never falls back. Hence it is called the unique, 
(single) scriptural concentration. Thus the four obscuring- 
karmas are burnt by the self with the fire of the unique, 
scriptural, pure concentration, and omniscience sparkles like a 
multitude of rays. The pure self shines like the sun coming 
out of the clouds. And the self — whether a Tlrihamkara or 
other Omniscient — is worthy to be venerated and worshipped 
by the lords of the world. And he moves from place to place 
preaching the gospel to the world up to a maximum period of 
a little less than fiUrvakoti years. When the duration of his life, 
feeling, body-making and status-determining karmas is within 
one muhurta, then he gives up entirely the activities of the 
mind and the speech-organ. 

Giving up gross bodily activity, and depending on slight 
bodily activity, he ascends (embraces) the third pure concen- 
tration of subtle activity. But when the duration of the feeling, 
body-making and status-determining karmas is more than that 
of the life-karma (which is less than a muhurta), the self with 
activity attains remarkable exertion and embraces meditation. 
He is endowed with the wonderful capacity by which stu- 
pendous stoppage is effected. He performs expansion of the 
soul capable of ripening the karmas very quickly and destroy- 
ing or reducing them. Thus the self practises comprehensive 
pervasion in the form of a stick, a door, an oblong, filling up 
the universe in four instants and contracting to his former 
size immediately in another four instants. He thus makes the 
duration of all the four karmas equal, and through subtle 
bodily activity embraces the meditation of slight activity. 
And after that he commences the meditation of complete 
destruction of activity. This is called the complete destruction 
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of activity, as there is disappearance of respiration and move- 
ment and vibration of the spatial units of the soul, arising 
from activities of the body, mind and speech-organ. In this 
stage of meditation there is complete annihilation of bondage 
and influx. And in the omniscient without activity endowed 
with the capacity of annihilating all karmas, there arise per- 
fect conduct, knowledge and faith, which are capable of 
destroying all kinds of cobwebs of worldly suffering, and which 
constitute the immediate cause of complete emancipation or 
final liberation. Then the saint in the fourteenth stage burns 
all the remaining four karmas with the powerful fire of concen- 
tration, becomes purified like pure gold freed from dirt and 
other alloys and attains eternal bliss. Thus the two kinds of 
austerities constitute the cause of stoppage, as these are the 
means of stopping the influx of new karmas. These also consti- 
tute the cause of dissociation, as these are the means of 
destroying the old karmas. 

Is dissociation of karmas alike (of the same efficacy) in all 
caseB of right believers or is it different from self to self? 




Samyagdr&ti&ravakaviratananiaviyojakadarkanamokaksapa - 
kopakamakopakantamohaksapakakshiamchajindfy kramaso 



(a) samkhyeyag u nani rjarah (45) 

45. The dissociation of karmas increases innumerable-fold 
from stage to stage in the ten stages or' the right believer, 
the householder with partial vows, tb . ascetic with great 
vows, the separator of the passions leading to infinite births, 
the destroyer of faith-deluding karmas, the suppressor of 
conduct-deluding karmas, the saint with quiescent passions, 
the destroyer of delusion, the saint with destroyed delusion 
and the spiritual victor (Jina). 

The efficacy of dissociation of karmas increases innumerable 
times respectively in the ten stages of the right believer etc. 
It is as follows. Several kinds of karmas dissociate in the 
case of the self with capacity for attaining emancipation, who 
attains birth with the five senses and the mind and complete 
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development, and who gradually becomes pure in thought, 
assisted by other factors such as favourable time etc., and 
who ascends gradually the series of unique steps etc. The 
same self becomes a right believer in the presence of factors 
which promote the first right faith, and dissociation increases 
innumerable-fold in his case. When he embraces the stainless 
attitude arising from destruction - cum - subsidence of the 
conducted eluding karmas which obstruct even partial absti- 
nence, he becomes a householder and attains innumerable-fold 
efficacy of dissociation. When he farther embraces pure 
thought-activity arising from the destruction-cum-subsidence 
of conduct-deluding karmas which arrest complete abstinence, 
he becomes a saint and attains greater efficacy of dissociation. 
When he becomes free from the passions of anger, pride, 
deceitfulness and greed, which lead to endless worldly existence, 
he becomes still more purified in thought-activity and attains 
still greater efficacy of dissociation. The three subtypes of 
faith-deluding karmas are destroyed, and his thought-activity 
is Btill further refined. He is then called the destroyer of 
faith-deluding karmas, and he attains still greater efficacy of 
dissociation. He thus becomes a perfect right believer, turns 
towards the spiritual ladder, and endeavours to suppress the 
conduct-deluding karmas. And he attains greater mental purity 
with greater efficacy of dissociation, and he is called the miti- 
gator or the tranquillizer. When the conduct-deluding karmas 
subside completely, he attains quiescence of passions with still 
greater efficacy of dissociation. He is then called the saint of 
quiescent passions. When he attains greater purity of mind 
and endeavours to root out the conduct-deluding karmas, he 
is called the destroyer and he attains still greater efficacy of 
dissociation. The same self tends towards the thought-activity 
capable of destroying the entire conduct-deluding karmas and 
attains still greater efficacy of dissociation. He is then called 
the saint free from passions. And when he destroys the four 
main types of destructive karmas with the help of the second 
type of pure concentration, he acquires the name of Jina with 
still greater efficacy of dissociation. 
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It has been said that even with the presence of right faith, 
all are not equal on account of differences among them with 
regard to efficacy of dissociation (by innumerable-fold). If so, 
as in the case of the householder, the ascetic and the others also 
cannot be called passionless saints. But it is not so. Though 
they are different from one another on account of different 
attributes or virtues, yet they are all passionless saints from 
the intentional standpoint. 

II H 

Pulakabaku&akusilanirgranthasriataka nirgranihah (46) 

46. Pulaka, Bakuka, Kukila, Nirgranlha and Snalaka are 

the passionless saints. 

The saint, whose mind is slothful regarding the practice of 
the secondary vows, and who sometimes lapses in perfect 
observance of even the primary vows, is called Pulaka on 
account of his resemblance to the empty or shrivelled grain. 
The saint, who is turned towards passienlessness, who observes 
the vows perfectly, but who cares for the adornment of the 
body and the implements, who is not devoid of dependants 
and whose mind is spotted by infatuation, is called Bakuka 
(the spotted saint). 'Bakuka’ means spotted. ‘Kukilas’ (saints 
of imperfect or unwholesome dispositions) are of two kinds. 
The ascetic, who is not free from attachments, who observes 
both primary and secondary vows to perfection while lapsing 
occasionally with regard to the latter, is of the first kind. The 
ascetic, who has controlled all passions except the gleaming 
ones, is of the second kind. The saint, in whom the rise of 
karmas is indistinct like the mark of the line made in water by 
a stick, and who will attain perfect knowledge and faith after 
forty-eight minutes, is called the passionless saint (Nirgranlha). 
The omniscients of the thirteenth and fourteenth stages, whose 
destructive karmas have been destroyed, are the perfect saints 
( Snalakas ). Though they are different from one another on 
the basis of their conduct developed or otherwise, yet they 
are all called passionless saints from the intentional and 
comprehensive standpoints. 

Again the differences among these are mentioned in the 
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*nwiT: || y\s || 

SaniyamaSruiaftyatisevanatirlhalihgalcSyopapadasihclna- 

vikalpaiah sadpydh (47) 

47. They are fit to be described (differentiated) on the basis 
of differences in self-restraint, scriptural knowledge, trans- 
gression, the period of Tirthawkara, the sign, the colouration, 
birth and the state or condition. 

The five kinds of saints are to be doscribed (distinguished) 
with reference to self-discipline and so on. It is as follows. 

Self-restraint . The shrivelled, the spotted and the first kind 
of imperfect saints dwell in the first two types of conduct, 
and the imperfect saints of the second kind in the third and 
fourth types of conduct also. The passionless and perfect 
saints abide only in one, namely perfect conduct. 

Scriptures. The shrivelled, the spotted and the imperfect 
(first kind) saints master scriptures to the maximum limit of 
ten pUrvas. The imperfect (second type) and the passionless 
saints are masters of the fourteen purvas. At the minimum the 
scriptural knowledge of the shrivelled monk is of the extent of 
Acardhga and that of the spotted, the imperfect and the pas- 
sionless saints is of the extent of three controls and five regu- 
lations called the eightfold mother of the scriptures. The per- 
fect saints become omniscients without scriptural knowledge. 

Transgression. The saint, who under another’s compulsion 
transgresses either the five primary vows or abstinence from 
taking food at night, is called the shrivelled saint. The 
spotted saints are of two kinds, those who desire for several 
kinds of implements and those who adorn their bodies. The 
imperfect saints of the first kind are liable to transgression 
with regard to secondary vows, while they do not transgress 
the primary vows. There is no transgression in the case of 
the rest. 

The religious school. All these belong to the religious school 
of all the Arhats (the world teachers). 

The sign. The sign is of two kinds — physical sign and 
psychical sign. From the point of view of psychical sign, all 
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these five kinds of monks are of passionless sign. On the basis 
of physical signs — bodily height, complexion, etc. — there are 
differences among them. 

Thought-complexions. In the shrivelled saint the latter three 
complexions obtain. In the spotted and the first kind of imper- 
fect Baints all the six arise. In the other four only the white 
complexion obtains. In the imperfect saints of the second 
type the latter four obtain. In the other four only the white 
complexion obtains. And the omniscient -without activity is 
bereft of complexion. 

Instantaneous rise. The highest celestial birth of the shri- 
velled saint is in Sahasrara kalpa among the dovas of maxi- 
mum lifetime. The next two kinds of saints are born in 
Arana and Acyuta kalpas with the lifetime of twenty-two 
sagaropamas. The imperfect saints of the Becond type and 
the passionless saints are born in Sarva-rthasiddhi with the 
lifetime of thirty-three sagaropamas. The lowest birth of all 
these kinds of saints is in Saudharma kalpa with the lifetime 
of two sagaropamas . The perfect saint attains liberation. 

Stale 1 . There are innumerable states of self-discipline based 
on the passions. Among these the minimum states attained 
are in the oaBe of the shrivelled and the imperfect saints of the 
Becond kind. These become innumerable states simultaneously. 
After this the stage of the shrivelled saint is cutoff. The 
imperfect monk of the second kind proceeds alone up to in- 
numerable states after it. Still further the two imperfect 
kinds of saints and the spotted saints attain innumerable 
states simultaneously. After that the stage of the spotted 
saint is out off. The stage of the first kind of imperfect saint 
is cut off after attaining innumerable states after it. The 
stage of the second kind of imperfect saint ceases after attain- 
ing innumerable states after it. Beyond that the passionless 
saint attains innumerable passionless states. That stage also 
is cut off after traversing innumerable states. And traversing 
one state beyond that the perfect saint attains liberation. 
The self-discipline attained in that stage is infinitefold. 

i State : stage of conduct and degree of subjection to the passions. 




CHAPTER X 



LIBERATION 

The nature of liberation mentioned as the ultimate goal is 
described now. Emancipation is preceded by the attainment 
of omniscience. Therefore the causes of omniscience are men- 
tioned first. 

M ohaksayajjnanadarkanavayanantarayaksayacca 

kevalam 0) 

1. Omniscience (perfect knowledge) is attained on the 
destruction of deluding karmas, and on the destruction of 
knowledge and perception-covering karmas and obstructive 
karmas. 

In this Butra it is proper to make it into a single compound. 
Why ? It would conduce to brevity. How ? There would be 
no need then for the repetition of ‘on the destruction of' and 
another (ablative) case-ending and consequently ‘also’ ( ca ), and 
the sutra would gain in brevity. For instance 'Mohajnana- 
dar&anavaranantarayaksayalkevalam’ . It is true. But the suc- 
cessive stages of destruction are indicated by splitting the 
sutra. That is, first the deluding karmas are destroyed, and 
the self is called the saint free from passions ( ksinakasaya) x 
up to one muhurta. Immediately after that knowledge-and 
perception-covering karmas and obstructive karmas are 
simultaneously destroyed, and the self attains omniscience. 
The destruction of these karmas is the erattser of perfect know- 
ledge, and this is indicated by the ease used. 

How are deluding karmas destroyed first ? The potential self 
becomes a right believer, and with growing purity of thought- 
activity destroys the seven categories of deluding karmas 
in someone of the four spiritual stages of ‘no self-control’, 
‘partial self-control’, ‘imperfect self-control’ and ‘perfect self- 
control’, becomes a perfect (destructional) right believer and 
i i e. the saint who has attained the stage of destroyed delusion. 
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tends to ascend the destructive ladder 1 . In this condition, 
in the seventh stage of perfect self-control, the self attains 
the psychic purity known as adhabpravrttakarana. And through 
this new thought-activity, the self experiences the stage 
of destroying-new-thought-activity (apurvakaranaksapakaY . 
And therein, owing to the purity of new thought-activity, the 
duration and fruition of inauspicious karmas are minimized 
and the fruition of auspicious karmas is increased. And 
through the attainment of advanced thought-activity, the self 
ascends the ninth stage of anivrttibadarasdmparaya, destroys 
eight passions, and then the neuter sex and the female sex. 
Further he destroys the six quasi-passions by attaching them 
to the male sex, the male sex to the gleaming anger, the 
gleaming anger to the gleaming pride, the gleaming pride to 
the gleaming deceitfulness, the gleaming deceitfulness to the 
gleaming greed, and gradually annihilating them by the method 
of gigantic karmic emaciation ( badara krsti). And the self 
mitigates the gleaming greed, experiences the tenth stage of 
Bubtle greed in the destructive ladder and destroys the entire 
deluding karmas without a trace. Having cast off the burden 
of the deluding karmas, the self ascends the twelfth stage of 
‘Delusionless’. In the last but one instant of the twelfth stage, 
sleep and deep sleep are destroyed, and in the last instant tho 
five classes of knowledge-covering, the four classes of percep- 
tion-covering and the five classes of obstructive karmas are 
destroyed. Immediately the self attains tho mode of perfect 
knowledge and perception of unimaginable splendour and 
magnificence. 

i The spiritual stages arc fourteen as described in the footnote on page 
238. The spiritual ladders are two, the ladder of subsidence (lefia.lama ireni) 
and the ladder of destruction {hsapuka .ireni). These are the ways of ascent to 
the spiritual heights. From the seventh stage of ‘Perfect Vows’, the self may 
ascend one of. these two ladders of spiritual progress. In the ladder of subsidence 
the right-conduct-dehiding karmas subside, and in that of destruction these 
karmas are destroyed. The highest spiritual stage that can be attained on the 
ladder of subsidence is the eleventh stage of ‘Subsided Delusion’. 

v ‘Destroying’ or ‘destructive’ means causing destruction (to karmas), 
and ‘destructional' has been coined to convey the meaning of 'arising from 
destruction (of karmas)'. 

36 
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ANNIHILATION OF NON-DESTRUCTIVE K ARM AS 



How is liberation achieved 1 And what is the nature of 
liberation ? 




Bandhahelvabhavanirjarabhyam krtsnakarmavipramok$o 

moksah (2) 

2. Owing to the absence of the cause of bondage and with 
the functioning of the dissociation of karmas, the annihilation 
of all karmas Is liberation 1 . 

No new karmas flow in owing to the absence of causes 
such as perverted faith and so on. And the already aoquired 
karmas fall off gradually in the presence of causes that lead 
to dissociation of karmas. ‘Owing to the absence of the cause 
of bondage and the functioning of dissociation’ indicate the 
i The reader’s attention is drawn to the distinction between the two 
stages represented by the ‘ Arhat ’ and the 1 Siddha The attainment of omni- 
science is described in the first sutra of this chapter, and the attainment of 
complete liberation in the second. Omniscience is attained on the destruction 
of the deluding, the knowledge-obscuring, the perception-obscuring and the 
obstructive karmas, in the order mentioned in the first sutra. As long as the 
deluding karmas are very powerful, spiritual progress is very slow if not im- 
possible. In that condition the self is almost a slave to the karmic forces at work 
and is tossed to and fro in the ocean of transmigration. The secret of spiritual 
progress lies in the ascendancy acquired with great difficulty and effort by the 
self over the deluding karmas. Only then does the self become the master of 
evil and begin to succeed in overcoming evil. It is no doubt a tough fight bet- 
ween the self and evil, and there may be ups and downs in this long and arduous 
struggle. But the undaunted and unconquerable soul carries on the battle 
incessantly, gradually establishes ascendancy over the forces of evil, ultimately 
roots out evil with the help of pure concentration and becomes the Victor. 
This epic story of the struggles of the soul with the forces of evil may be read 
with absorbing interest in the several masterpieces of Jaina literature in 
Sanskrit, Tamil, Kannada and other Indian languages. These four — the delu- 
ding, knowledge-obscuring, perception-obscuring and obstructive karmas — are 
called destructive ( ghati ) karmas, as these four main types of karmas interfere 
with the four infinitudes described in the fourth sutra, which are the essential 
characteristics of the soul. The other four main types are called non-destructive 
( a ghati ) karmas, as these do not harm these four infinitudes. The self attaining 
omniscience becomes an Arhat, and the self attaining complete release a Siddha. 
There may be a longer or a shorter interval between the attainment of these two 
stages. That depends upon the lifetime still remaining on the manifestation 
of omniscience. And this may vary from soul to soul. Till the time of complete 
release, the A that is associated with the body. When the other four types of 
karmas are entirely destroyed, the released pure soul ( Siddha ) goes up to the 
summit of the universe and dwells there in eternal bliss. 
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case denoting cause. Therefore liberation is the total destruc- 
tion of all karmas at the same time, after levelling down the 
duration of all the remaining three karmas, so as to be equal 
to that of the age-karma. The disappearance of karmas is of 
two kinds, namely that effeoted by one’s effort and that 
accomplished without one’s effort. In the case of the self with 
the laBt body (i. e. one who is sure to attain emancipation in 
that birth), the life-karmas leading to hell, heaven and the 
animal world are non-existent. This non-existence is not the 
result of any effort, for these are already absent. The dis- 
appearance brought about by effort is described presently. In 
someone of the four stages, commencing from that of the 
right believer with no selfrcontrol or restraint, seven subtypes 
of karmas are destroyed. Sixteen subtypes of karmas are 
simultaneously destroyed in the ninth stage of spiritual 
development. The sixteen subtypes are deep slumber, intensive 
sleep, somnambulism, the infernal state of existence, the animal 
state of existence, birth as beings with one, two, three or four 
senses, migratory form tending to infernal existence, migratory 
form tending to animal existence, body emitting a warm 
splendour, body emitting a cold lustre, body of a one-sensed 
being, subtle body and common body. 

After that in that stage itself, eight subtypes of passions are 
destroyed. Again, therein, the neuter sex and the female sex 
are destroyed respectively. At one stroke six quasi-passions 
are also destroyed therein. Then the male sex-inclination 
and very slight (gleaming) anger, pride and deceitfulness are 
destroyed completely one by one in the same stage. Gleaming 
greed disappears at the end of the tehth stage. Slumber 
and deep sleep are destroyed in the last but one instant of the 
twelfth stage. The five subtypes of knowledge-covering, the 
four subtypes of perception-covering and the five subtypes of 
obstructive karmas are also destroyed in the last instant of this 
stage. And seventy-two subtypes of non-obscuring karmas are 
destroyed in the last but one instant of the omniscient with- 
out vibration (the fourteenth stage). These are one of the two 
feeling karmas, the celestial state of existence, the five bodies 
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(the physical, the transformable, the projectable, the electric 
and the karmic bodies), the five bindings, the five conglomera- 
tions, the six bodily structures (figures), the chief and 
secondary parts of the physioal body, the chief and secondary 
parts of the transformable body, the chief and secondary parts 
of the translocation body, the six firmnesses of the joints, the 
five complexions, the two odours, the five tastes, the eight 
touches, tendency (transmigrating force) towards the celestial 
state of existence, neither heavy nor light, self-annihilation, 
destruction by others, respiration, pleasant gait, unpleasant 
gait, incomplete development, individual body, firmness of the 
frame, infirm frame, beauty, ugliness, repulsive personality, 
melodious voice, ill-sounding voice, lustreless body, dishonour 
and shame, formation of the body and low family surroundings. 
And the remaining thirteen subtypes of karmas are destroyed 
in the last instant of the fourteenth stage. These are one of 
the two feeling karmas, human lifetime, the human state of 
existence, birth as a being with five senses, tendency towards 
the human state of existence, voluntarily movable body, gross 
body, complete development, winning personality, lustrous 
body, honour and glory, lordship ( Arhatship ) and high family- 
surroundings or status. 

Is emancipation attained on the destruction of material 
karmas only or psychic karmas also ? 

* II \ M 

Aupakamikadibhavyatvanaih ca (3) 

3. (Emancipation is attained) on the destruction of psychic 
factors also like quietism and potentiality. 

What? ‘Emancipation’ is taken over from the previous sutra. 
Potentiality is included in the text, in order to exclude the 
other inherent characteristics. On the disappearance of 
potentiality among the inherent qualities and quietism and 
the rest, liberation is attained. 

If liberation is affirmed as the disappearance of thought- 
activity like quietism, it would mean that the liberated soul is 
bereft of all destructional thought-activity. It would be so, 
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if no speciality be mentioned about liberation. But there is 
speciality. Hence the exception is stated in the next sutra. 




AnyatrakevalasamyaktvajTianadarkanasiddhalvebhyah (4) 

4. Other than infinite faith, infinite knowledge, infinite 
perception and infinite perfection. 

What is indicated by ‘other than' ? It means that this rule 
(of destruction or absence) applies to all psychical factors 
other than infinite faith, infinite knowledge, infinite perception 
and infinite perfection. 

If these four characteristics alone remain with the liberated 
soul, it would lead to the denial of infinite energy etc. But 
it is not so. The concomitant characteristics of knowledge 
and perception such as infinite energy also remain in liberated 
souls. For without infinite energy there can be no infinite 
knowledge, and blisB is of the nature of knowledge.- 

It is contended that there are no emancipated souls, as they 
have no forms. But it is not so. They have the forms of their 
last bodies. 

If the soul is of the extent of the body, then in the absence 
of the body, the soul will expand to the extent of the universe, 
as the soul is as extensive as the universe with regard to 
space-points. But it is not so, as there is no cause for it. 
The expansion or contraction of the soul is determined by the 
body-making karmas. And in the absence of the physique- 
making karmas, there is neither expansion nor contraction. 

If there is no expansion or contraction in the absence of 
cause, then there would be no movement upwards without 
cause, just as there is no movement downwards or sideways. 
So the emancipated soul would remain at the place of emanci- 
pation. This doubt is cleared in the next sutra. 

cr^rro£i? n K II 

Tadanantaramurddhvum gacchatyalokanlat (5) 

5. Immediately after that the soul darts up to the end of 
the universe. 

Immediately after it. After what? Immediately after 
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attaining release from all karmas. The particle 'ah’ denotes 
limit. The soul goes up to the end of the universe. 

No cause has been mentioned for this upward movement. 
Hence how can it be determined ? 

q foi ft qft qr ww n \ n 

Purvaprayogadasahgatvadbandhacchedattathagatipari- 

ndmdcca (6) 

6. As the soul is previously impelled, as it is free from 
ties or attachment, as the bondage has been snapped and as it 
is of the nature of darting upwards. 

Though the logical reason is complete, yet it is not effective 
in establishing the intended idea without illustrations. Hence 
the next sutra. 

Aviddhakulalacakravadvyapagatalepdldbuvaderanda- 

bijavadagnikikhdvacca. (7) 

7. Like the potter’s wheel, the gourd devoid of mud, the 
shell of the castor-seed and the flame of the candle. 

The instances respectively illustrate the four logical reasons 
mentioned in the previous sutra. It is as follows. The potter’s 
wheel revolves by the operation of the hand of the potter and 
the stick on the wheel. And even when the hand and the 
stick cease to operate, the wheel continues to revolve until 
the impetus is exhausted. Similarly, the self in mundane exis- 
tence makes several efforts for attaining liberation. And even 
in the absence of these, the liberated soul darts up on account 
of the former impetus. Moreover, the self is free from attach- 
ment. For instance, a gourd coated with clay goes under 
water because of the heaviness. But when the coating of clay 
is washed off by water, the gourd becomes light and comes up 
to the surface of the water. Similarly, the self pressed down 
by the burden of karmas wanders indefinitely in mundane 
existence, being affected by it. But, on being freed from this 
association with karmas, it shoots up. Moreover, it breaks 
loose from confinement. Just as the castor-seed on breaking 
loose from confinement inside the fruit bursts out, so also the 
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aslf outs itself off from the karmas of conditions of existence 
and birth, which lead the self into the human and other states 
of existence, and darts up. Further the self is of the nature 
of going upwards. For instance, in the absence of wind blow- 
ing sideways, the flame of a candle tends upwards of its own 
nature. Similarly, the liberated self in the absence of karmas, 
which lead it wandering in different states of existence in 
different directions, darts upwards only as it is of the nature 
of going up. 

If upward motion is of the nature of the soul, why does 
it not go beyond the end of the universe ? 

n ^ g 

Dkarmastikaydbhavat (8) 

8. As there is no medium of motion. 

There is no movement in the non-universe above, as there is 
no medium of motion which aids movement. Otherwise there 
would be no distinction between the universe and the non- 
universe. 

It is held that these liberated souls are without distinction, 
as there are no differentiating characteristics such as condi- 
tions of existence, birth, etc. among them. Still there is 
distinction too in some respects, 

f ^vf s rr^Ti lgm x K - 

Kseltciktilagttlili hgaiirlhacarilrapratyekabuddhaboihitajnaria- 
vagahanantarasamkhyalpabahutvatafy sadkyab (9) 

9. The emancipated souls can be differentiated with 
reference to the region, time, state, sign, type of Arhat, 
conduct, self-enlightenment, enlightened by others, know- 
ledge, stature, interval, number and numerical comparison. 

The liberated souls are (fit to be) differentiated by twelve 
types of questioning with reference to the region and so on. 
This differentiation is effected on the basis of two standpoints, 
which assist the rule of the present and the past. It is as 
followa. For instance with regard to region. In what region 
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do they attain liberation ? From the standpoint of the present, 
liberation is attained in the abode of the liberated, in one’s own 
spatial points or in space. From the standpoint denoting the 
past, liberation is attained in the fifteen continents of labour 
on the basis of birth and in the human region from the point of 
view of those transported. With regard to time, in what period 
is liberation attained ? From the standpoint of the present, 
the self who attains liberation in one instant is emancipated. 
From the standpoint of the past, in general one, who is born 
in the ascending or descending cyoles of time, attains libera- 
tion. Particularly speaking, one, who is born in the last part 
of the third period or in the fourth period of the descending 
cycle of time, attains liberation. He, who is born in the fifth 
period of the cycle of time, does not attain liberation in the 
fifth period. One does not attain liberation at other times, 
Taking the universe together, liberation is attained at all times 
in the ascending and descending cycles of time. With regard 
to the state of existence, in what state is liberation attained! 
It is attained in the state of liberation or in the human state. 
By what sign is liberation attained ? Liberation is attained 
in the Btage without sign or from the three signs on the basis 
of psychical signs (sex-inclinations) and not physical ones. On 
the basis of physical sign, liberation is attained from the male 
sex only. Or it is attained from the passionless sign, or from 
the sign with passions from the standpoint of the past. With 
regard to Lordship, it is of two kinds, namely by being 
Ttrthamkara and otherwise. The rest are of two kinds, those 
who attain liberation when there is Ttrthamkara and when there 
is no Tirtharhkara. By what conduct is liberation attained ? 
It is attained by the conduct with no name or by one, four 
and five kinds of conduct. The self-enlightened (i. e. enlightened 
or become true believers by their own inherent capaoity) 
and those enlightened by the teachings of others constitute 
two kinds. By what knowledge ? Liberation is attained by 
one, two, three and four kinds of knowledge. Stature is the 
pervasion of the space-points. It is of two kinds, the maximum 
and the minimum. The maximum is 525 bows and the minimum 
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a little less than 3J cubits. In the middle there are several 
degrees. Liberation is attained in any one of these statures. 

What is the interval ? When the liberation of souls is conti- 
nuous without an interval, the minimum of this duration is two 
instants and the maximum eight instants. The minimum 
interval (i. e. the time when no one attains liberation) is one 
instant and the maximum six months. Number. At the 
minimum in one instant one self attains liberation, and at the 
maximum one hundred and eight attain liberation. The 
difference in the numbers of the souls distinguished on the 
basis of place and so on is more or less ( alpaiahutva ). It is as 
follows. From the standpoint of the present there is no more 
or less in the case of the souls attaining liberation in the 
abode of the liberated. Now it is considered from the stand- 
point of the past. The liberated souls on the regional basis 
are of two kinds, that is those liberated from their place of 
birth and those from that to which they have been transported. 

The souls liberated from the regions to which they are 
oonveyed are less. Those liberated from the regions of their 
birth are numerable-fold. The regions are divided into the 
continents of labour, the lands of enjoyment, the oceans, the 
islets, the upper world, the lower world and the middle world. 
Very few are the souls liberating from the upper world. The 
souls liberating from the lower world are numerable- fold. 
Those liberating from the middle world are nutner able-fold. 
Those liberating from the oceans constitute the smallest 
number. Those liberating from the islets are numerable-fold. 
This has been described in general. The least of all are those 
liberating from the Salt Ocean. Those liberating from the 
ocean of Kaloda are numerable-fold. Those liberating from 
Jamb&dvipa are numerable-fold. . Those liberating from 
Dhatakikkanda are numerable-fold. And those liberating from 
Puskaradvipa are numerable-fold. Similarly, the differences 
with regard to numerical comparison ( alpabahutva ) relating to 
time and so on must be understood in conformity with the 
scriptures 1 . 

1 Though the liberated souls can be differentiated with reference to the 
region etc., still in ali essential qualities there is perfect equality among them. 
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This exposition of ultimate reality, the essence of the 
supreme and immortal teachings of Lord Jina, called Sarvartha - 
siddhi by the learned, deserves to be contemplated incessantly 
by the venerable, seeking celestial happiness and eternal bliss. 

Those, who listen to and study with devotion this great 
commentary, describing the true nature of reality, have in 
their palms the final beatitude of supreme attainment. What, 
then, is there to be said about the happiness of the lords 
of men and of devas ! 1 

I bow with great devotion to Lord Mahavira, who has 
expounded the entire reality with his infinite knowledge in an 
indisputable manner, who is endowed with supreme attributes . 
and who is worshipped by human beings and devas. 

i The idea is it is considerably easy to secure these ephemera) goals 
rather than the ultimate goal of the ambrosial happiness of supreme bliss. 




INDEX 

[ The index is intended to serve as a glossary also. J 



Abhavya (a self with no capacity for 
liberation), 54 
Abrakma (unchastity), 198 
Activity, 167-168, 170-171. 173 
Adkarma (medium of rest), 128-135, 
137-139, 141 

Adkigama (attainment of knowledge), 
ways of, 10-15 

,Adhiharai}a (substratum), 171-175 
Afflictions, 250-256; occurrence of, 
257-258; karmic causes of. 258-260 
Ag&ri (householder), 200-206 
Agurulagku ( rhythmic rise and fall ), 
134 

Ahiihsa (non -injury), 207, 249 
Air creature, 62 

Ajiva (non -soul), 6-8, 128-130 
Ajriala (unintentional), 171-172 
Akasaya (person free from passions), 
169, (quasi-passions). 223-224 
Akdma nirjara (involuntary dissocia- 
tion of karmas), 182 
Aloha (non-universe), 138 
Amanas ka ( irrational being, being 
without a mind), 61 
Amurta (immaterial), 131-132, 141, 
144-145 

Anu (atom), 137, 153-155. 158-161 
Atyunrata (small vow), 190-191, 201-213 
Anag&ra (homeless ascetic), 200-201 
,-tnania (infinite), 77, 135, 137-138,140, 
165,235 

A nantaviyojaha 275-277 
Anantanatita (infinite x infinite), 136, 
234-236 

Anapavattydyusa (lifetime that cannot 
be cut short), ‘83-84 

Anarpita (not given prominence from 
one point of view), 157-158 
Anasana (fasting ), 262 
Anaharaka. (non-assimilation of mat- 
ter during transit), 71-72 
Anekanta (relative pluralism or mani- 
fold point of view), 157-158 
Animals, 106; lifetime of. 105-106 
Anindriya ( mind ), 22-23, 66 
Anilya (transient, impermanent), 157- 
158; (transitoriness), 245 
Annihilation of karmas, 280-285 
Anria (falsehood), 189-191, 197 
Aniaraya karma (obstructive karma), 
187, 220, 229-230 



Antarmuhurta (within 48 minutes ), 
14, 105, 266-267 

Anubhava bandha (fruition of karmas), 
218-219, 232-234 

Anumata (approval of what has been 
done), 172-174 

Anupreksa (reflections), 245-249 
Anyatva (distinctness), 245, 247 
Ap (water creature), 62 
Aparyapti (incompletion), 11-12 
Apprehension, 23-28 
Apradesa (no space-point), 137 
A pralya hhyana (partial -vow-prevent- 
ing), 224 

Apravtcara (without sexual desire), 
111 

Arhat (omniscient lord), 51, 184-186, 
278 

Avpita (prominence given to one 
characteristic from one point of 
view), 157-158 
Arupin (non-material), 132 
Asarana (helplessness), 245-246 
Asubka (evil), 168 

A sub ha karmas (inauspicious karmas), 

Asuci (impurity), 245, 247 
Asadvedva, (karma causing pain), 1 76— 
177, 222 

Asathjni (irrational being), 61 
Asathkhyeya ( innumerab I e ), 76, 
135-136, 275 

Asatityama ( non-restraint), 182 
Ascetic (saint), 200, 277-281 
Asteya ( non-stealing ), 208 
Alicaras (transgressions), 206-213 
Atom, 137, 153-155; combination of 
atoms, 158-161 

Attachment, 189, 192-194, 199, 209,266 
Attainment, 49-50 , 64-65 
Attribute, 129-130, 165 
Audayika bhavas (dispositions arising 
from fruition of karmas), 47-49, 
53-54 

Aud&riha sarira (gross body), 75-76 
Attpasamiha bhava (subsidentia! right 
belief and disposition ), 11-14, 47-50 
Austerities, external, 262-263; inter- 
nal, 263-277 

Avadki (clairvoyance), 16, 31-33, 36-38 
Avagaha (providing accommodation). 
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Avagtaha ( mere awareness of an 
object), 23-28 

Avamodarya (reduced diet), 262 
Avarttavada (attributing faults), 179 
Avasarpini (descending cycle), 97 
Avaya (perceptual judgment), 23-26 
Aversion, 192 

Avigraha gatt (movement without a 
bend), 70-71 

Avirati (non-abstinence), 215-216 
Ayrata (non-vow), 120 
Acarya (chief preceptor), 184-186, 265 
Ahsra ( taking in of matter ), 71, 219 
Ahataka kayayoga ( activity of the 
supernormal body ), 81 
Ahataka sarira (supernormal body), 
75-76,81 

Akasa (Space), 128-135, 137-140, 143 
Akittcanya (possessionlessness or non- 
attachment), 243-245 
Alocana ( confession ), 263-264 
Arambha (commencement!, 172-173; 
_(infliction of pain), 180-18! 

At java (straightforwardness), 243-244 
ArtadhySna (sorrowful concentration), 
_ 267-269 

Aryans ( the civilized people), 103 
Asrava, influx, 7, 167-188, 239 
Avarana (covering), see darsana- 
varana etc. under karma, 221-222 
Avasyaka parihafti (regular perfor- 
mance or the six essential duties), 
184-186 

Ayu (life-karma), 180-183 

Bahukruta (preceptor), 184-186 
Bakusa (the spotted saint), 277 
Bandka (bondage of karmas), 7, 215- 
237; causes of, 215-217; other views 
of, 218; four types of, 218-219; eight 
main types and subtypes of karmas, 
220-230; duration of karmas, 230-232; 
fruition of karmas, 232-233; perva- 
sion by karmic molecules, 234-235; 
space- bond age, 236-237; (combina- 
tion of atoms), 158-161 
Barbarians, 103-104 
Badara samparaya (ascetic with gross 
passions), 258 ' 

Udlntapa (austerities accompanied by 
perverted faith), 182 
Belief, right. 2-6, 47-50, 183 , 276; 
subsidential, destructional, destruc- 
tion-cum-subsidential, 11-14; causes 
of, 13, 50; wrong belief, 4, 6, 50, 53, 
170,215-216 

Bhatatahsetra, see middle world 



Bhavanavasi devas (Residential devas), 
111-112 

Bhava parivartana (cycle of incar- 
nation), 58 

Bhavya (a self with capacity for 
liberation), 54 

Bkavatnana (psychical mind), 145 
Bhavand (observances or contempla- 
tions), 191-196 

Bhava nihsepa (installation by actual 
state), 8-9 

Bhava parivartana (cycle of thought), 
59-60, 171-172 

Bhavasarhvara (psychic stoppage), 238 
Bhavendriya (psychic sense), 64-65 
Birth, 72, 74-75 

Bodhidurlabha (rarity of enlighlen- 
ment). 248-249 
Body, kinds of, 75-81 
Bondage, see bandha 
Brahmacarya (celibacy), 243-245 

Cailanva (consciousness), 2 
Caksu (Sense of sight). 65-66 
Cdritra (conduct), 2-4, 261-262 
Caritramnha (conduct-deluding kar- 
mas), 179-180 

Cetana (consciousness), 55-56 
Chadmastka viiaraga (saint of the 
twelfth stage), 257 
Charity. 213-214 
Cheda (suspension). 263-264 
Ch*dopasth3pana cdritra (conduct Of 
reinitiation), 190 
Combination of atoms, 158-161 
Compassion, 178, 195 
Completion, 1 1—12, 71, 228-229 
Complexion, thought-, 53 
Concentration, 266-275; types of 
meditation, 267; causes of liberation, 
267; sorrowful, 268-269; cruel, 269- 
270; virtuous, 270; Dure, 271-275 
Conduct, right, -2-4; kinds of, 261-262 
Consciousness, active, 55-56 
Contemplation, 193-196 
Continent, see middle world 
Cycles of wanderings, of matter, of 
space, of incarnation and of thought, 
56-60 



Darsana, sainvak, (right belief), 2-5, 
47 : 50, 276 

Darsanamoha (faith-deiuding karmas), 
179, 223-224 

Darsanamohaksapaka (the destroyer 
of faith-deluding karmas), 275-276 

Day j ana visudtlhi (purity of right 
faith). 184-185 

Darsana:) at ana (perception-obscuring 
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karmas), 175, 222 
Dana (charity), 213-214 
DanSnlaraya (obstructive karma of 
gain), 155-156, 187, 229 
Decay (destruction), 47-51, 155-156 
Degrees of smoothness and roughness, 
161 

Demerit, 7, 168-169, 237 
Dtiacariira (small or partial vow), 
190 

Desaghati (obscuring partially), 67 
DeiagkaH sparddhaka (karmic matter 
which obscures only partially), 67 
Destruction, disposition of, 47-51 
Destruct ion-cum-subsidence, disposi- 
tion of, 47-49, 51-52 
Detachment, cultivation of, 195-1% 
Devas (celestial beings), 107-127; four 
orders of, 107; subclasses of, 108, 
111-117; ten grades of, 108-109; 
nature of happiness of, 110-111; 
distinctions in lifetime, motion, etc 
of, 117-119; thought-complexions 
or, 119-120; Laukantikas, 120-122; 
of two final births, 122; lifetime of, 
123-127 

Dtarma (medium of motion), 128-135, 
137-139, 141; (tenfold virtue), 241- 
243 

DharmasvShySlaUva (truth proclaimed 
by religion), 245, 249 
Dharmyam (virtuous concentration), 
267. '270 

DhSranS (retention), 23-24 
D/irauvya (permanence), 155-156 
DhySna (concentration), 266-275 
Dissociation, 7,234; efficacy of, 275-277 
Dravya (substance), 8, 129-134, 
162-163 

Dravya niksipa (installation by sub- 
stance), 8-9 

Dravya bar ivariana (cycle of matter), 
56-57 

Dravyarthiha naya (standpoint of sub- 
stance), 10, 42 

Dravyasaritvara (obstruction of kar- 
mic inflow), 238 

Dravyatva (substanceness), 129-130 
Dravytndri Vo (physical sense), 64 
D^es i (aversion, antipathy), 192 
Dvicarama (deva with two final births), 
122 

Dvi pasainudta, 89 

Dvyanit (a molecule of two atoms) 
153-154 

Earth creature, 62 
Ehatua ( loneliness ), 246-247 
Ekatva vitarka vicar a (pure concen- 
tration on one aspect), 271-275 



Evarhbhut.% naya ( the actual stand- 
point ), 45 
Evil. 168 

Existence, 155-156 

Faith (belief), 2-7, 47-50, 276 j 

Falsehood, 189, 191, 197, 201, 207 

Feminine sex, 82 

Fire creature, 62 

Fruit of knowledge, 17-18 

Fruition of karmas, 209, 232-234 

Cana (a congregation of old ascetics), 
265 

Garbha (uterine birth), 72-74 
Gati (condition of existence), 52-53, 
225-226, (transit from one body to 
another), 68-72 
Ghrana (sense of smell), 65-66 
G/ana (an ailing monk), 265 
Good, 168 

Gotra, see influx and karma, 186-187 
Great vow, 190-191 
Guna (attribute, quality), 162, 165-166 
Gurca (degree), 159-161 
Guyahani (decreasing series), 134 
GunasthSnas (spiritual stages), 233-241 
Gunavrddhi (increasing series), 134 
Gu'pti' (control), 241-243 

Hirina (injury), 188-191; 193-194 
196-197 

Homeless ascetic (anagara), 200-201 
Householder (agari), 201-220 
Hrada (lake), 92 

Human beings, 52-55, 225-226; in 
regions of enjoyment, 99; their 
region, 102; regeneration and dege- 
neration of, 97-98; two kinds of, 
103-104; lifetime or, 105-106 

Ignorance, disappearance of, 18 
Iha (speculation^, 23-25 
Immaterial (amurta), 131-132, 144-145 
Immobile beings (sthavara jivas), 62 
Incompletion ( aparyapti ), 11-12, 229 
Indra (lord of devas), 108-110, 116-117 
Indraka vimana (the central position 
or car of the heavens), 117 
Indriya (sense), 22-23 
Indriya paryapti (completion of the 
senses), 228-229 
Infatuation, 199 

Infernal beings, their regions, 84-85; 
their abodes. 85; their thought- 
colouration etc., 86; sufferings of, 
87-88; maximum lifetime of. 88; 
minimum lifetime of, 126-127 
Infinite, 77, 135, 137-138, 140, 165, 235 
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Infinitudes, 50-51, 285 
Influx (asrava), 7, 167-188, 239, merit 
and demerit, 168-169; two kinds of, 
169; subdivisions of the former, 169- 
171; the substrata. 172-175; differen- 
tiation of, 171-172; causes of influx 
of different types of karmas, 175-188 
Initiation, 265 

Injury (AiAstf), 188-191, 193, 196-197 
Innate nature, 54-55 
Innumerable, 235 

Installation ( nyasa ) by name, re- 
presentation, substance and actual 
_ state, 8-9 

Iryapatha (influx of karmas caused 
__ by vibrations without passions), 169 
Iryasamiti (regulation of movement). 



J agatsreni, 69 

Jaghanyaguna ( minimum degree of 
attribute), 159 

Jarayuja (umbilical birth in a yolk- 
sac as that of a child), 74 
fati (genus of beings), 226 
Jina (the victor), 186, 257, 275 
Jtva. see soul 
Jivalva (principle of life), 54 
JH3na, samyak (knowledge). 12-14, 56 
JKSnUvarana karma (knowledge- 
obscuring karma), 221 
JUata (intentional), 171-172 
Jyotiska devas (Stellar celestial beings), 
112-115 

Kalpa (cycle of 2 aeons), 97-98; 
(celestial abodes below the graive- 
yakas), 120 

Kalpatiia (heavenly beings born 
beyond the kalpas ), 115, 120 
Kalpopapanna (Heavenly beings bora 
in the kalpas), 115. 120 
Karma (fine particles of matter that 
bind the soul), is not non-material, 
144; main types of, 220; subtypes of, 
221-230; knowledge-obscuring, 221; 
perception-obscuring, 222; feeling- 
producing, 222; two kinds of delu- 
ding, 223-224; four kinds pf life— 
karmas, 225; name-karmas, 225-229; 
status-determining karmas. 229; 
obstructive karmas, 229-230; dura- 
tion of, 230-232; fruition of 
( anubhava ), 232-233; space-bondage 
of ( pradesa bandha ), 234-236; of 
merit {puny a), 236; of demerit (Pa pa) 
237; stoppage of (samvara), 238-341; 
means of stoppage of, 241; shedding 
of, 234, 242; stages of destruction 



of, 273-275; destruction of, 280-284; 
causes of influx of, see influx; 
complete freedom from, 280 
Kasaya, (passions), 170, 173, 179. 
215-218, 224 

A' asay adhyava s ay a stkana, 58-60 
Kata (time), 148-150, 163-165 
Kalanu (point of time), 165 
Kala 'parivarlana (the cycle of time), 
58 

Kapota ( grey, dove-coloured ), see 
thought-complexions 
Karana (cause), 134 
Karita (getting a thing done by others), 
172-174 

Kartnana s arty a (karmic body), 75-79 
Karmana vargana (molecules of kar- 
mic matter which fill the universe), 
234-235 

Karurtya (compassion), 195 
Karya (effect), 131 
Kaya ( body ). 75-81 
Kagaktesa (mortification of the body), 

Kevalajnana (omniscience), 16, 38, 280 
Kevalt (omniscient), 155-156, 179 
Knowledge, right, 2-3, 12-14, 56; of the 
seven categories, 9-1-5; direct and 
indirect, 19-21; attainment of, by 
pram&rya and naya, 9-10; by descrip- 
tion, ownership, etc., 11- 14; by 
existence, number, etc.. 15; sensory 
knowledge (matijrlana), 16, 21-22; 
caused by, 22-23, four divisions of, 
23-24; subdivisions of, 24-25; range 
of, 37; scriptural knowledge (srula- 
jKSna), 16, 19, 28-31; range of. 37; 
clairvoyance, 16, 31-33, 36; range of, 
37-38; comprehensive or valid know- 
ledge, 17-18; fruit of, 17-18; kinds 
of, 16; telepathy, 16, 34-36; range of, 
38; par excellence (omniscience), 16; 
range of, 38; knowledge-obscuring, 
see karma 
Koti, 50 
Kolikoti, SO 
Krosa (two miles), 93 
K rta (performed by oneself), 172-174 
Kx-imd, utlama (supreme forbearance), 
243-244 

Ksapaka (the destroyer of delusion), 
275-277 

Ksapaka sretti ( ladder of destruction 
of karmas). 281. 288 
Ksaya (annihilation of karmas), 47-49, 
50-51 

Ksanti (equanimity), 177 -178 
Ksdyihii b ha, -it ( de struct! on al disposi- 
tion) 47-49, 50-51 
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KsSyopasamika bhSva (disposition of 
iiestruction-cum-subsidence), 47-49, 
51-52 

Ksetra parivartana (the cycle of space;, 
57 

Ksetrani (the regions), 90 
Ksitta hasaya (the saint whose pas- 
sions are destroyed). 280 
Ksinamoha (the saint whose delusion 
is destroyed), 275-277 
Kula fa congregation of the disciples 
of the same head), 265 
Kusila (imperfect saint). 277 

Labdki (attainment of favourable time), 
49-50; (psychic sense), 64-65; (attain- 
ment of supernatural powers), 80 
Lahsnna (differentia), 55 
Laukantika devas (celestial saints), 
120-122 

LabhanlarSya (obstructive karma of 
gain), 229 

Lesya (thought-complexion), 53 
Liberation ( moksa ), 2-4, 7; other 
views of, 2; patK to, 2, 4; causes of, 
28, 275, 279; nature of, 280-285 
Life-principle, 62 
Lingo, (sex, sign), 81-83 
Loha ( universe ), 138, 248 
Lohakaso ( the universe-space ), 1 37 

Mahavrala, * see great vow, 190-191 
Maiihunam (copulation), 198 
Maitri (benevolence), 195 
Mono (mind), 22, 56, 145-147, 167 
ManaJjparyaya (telepathy), 34-36 
Manda (mild or feeble), 171-172 
Manojtia (a saint of high reputation), 
265 

Masculine sex, 82 
Material, 13 

Matijrtana (sensory knowledge), 21-27 
Matter (pudgafa), 128-130, 132, 136- 
139, 144; function of, 144-147; 
definition of, 150; forms of, 151-152; 
main divisions of, 158 
Madhyastha (indifference), 195 
Manusotlara, 102 

Mardava (modesty), 181-182,243-245 
Margaprabftavona (propagation of 
the teachings of Jina), 184-186 
Malsarya (envy), 175 
Maya (deceitfulness), 181, 200 
Medium of motion (dharma), 128-130, 
132-135, 139; function of, 141-142 
Medium of rest (adhamta), 128-130, 
132-135, 139; function of, 141-142 
Merit, 7, 168-169, 236 
Merit, Mount, 90, 113 



Middle World, 89-106; continents 
and oceans, 89-90; Jambudvipa, 
Bharatahsetra , etc. 90-91; mountain 
chains, lakes and rivers, 91-96; 
dimensions of the regions and the 
mountains, 96-97; the two aeons 
of regeneration and degeneration, 
97-98; regions of enjoyment, 99-100; 
Videha, 100; extent and number of 
countries in the two and a half conti- 
nents. 100-102; the human region, 
102; the regions of labour, 104 
Mind {anindriya), 22, 66, 145-147, 167 
Mtsra bhava, see destruction-cum- 
subsidence, 47-48, 51-52 
Misra gunaslhana (mixed spiritual 
stage), 239 footnote 
Mithyadatsana ( wrong belief ), 4, 6, 
170,_215_-216 
Miihya caritra, -2—d 
Milhya jnana, 39-41, 53 
Mithyatva gunaslhana (the first spiri- 
tual stage of misbelief), 239 
Mlecchs (Barbarians), 103-104 
Mobile channel, 70 
Mode ( parinama ), 166 
Modification, 162 
Moha, see infatuation, 199 
Mohaniya karma (deluding karma) 
223-224 

Moksa (liberation or emancipation). 
2, 4, 280-285 

Moksa marga (the path to liberation), 

Molecules, 154-155 
Muhuria (48 minutes), 14 
Jidukta ■ (liberated soul), 60, 285-290 
Murccka (infatuation), 198—199 
Murta (material), 131-132, 144-145 

i Wadi (river), 94-96 

Naigama naya (figurative standpoint), 
42 

Napurfisakaveda (neuter sex), 81-82 
Naraka (infernal abode), 85 
Naya (standpoint), 10,41-46 
Nadi (trasa nadi is the region of 
mobile beings, 14 raj jus high, 1 rajju. 
long and 1 rajju wide. A rajju is 
equal to innumerable vojanas). 
70-71 

Nama karma (name-karma or physi- 
que-making karma), 225-229 
Nama niksepa (installation by name), 8 
Narakas ’(infernal beings), 86-89 ■ 
Negligence (pramada), 215-217 
Neuter sex, 81-82 

Nidana salya (the sting of desire for 
enjoyment), 200 
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Nikstpa, sec installation, 8-9 
Nxhnava (concealment of knowledge), 
175 

Nirdtsa (description), II 
Nirgraxttha (a saint without material 
possessions), 277 

Ntrjata (dissociation of karmas), 7, 
234 , 245, 247-248 

Nirvihaiba jitaKaf indeterminate know- 
ledge); 23-24 

Niscayanaya (the real or essential 
point of view), 54-55, 137-138 
Nisiita vratatva (non-observance of 
minor vows and vows), 182 
Nityam (permanence), 156-158 
NoSgama bhUiia niksepa, 9 
Noindriya (quasi-sense), 22 
Nokarma (quasi-karmic matter), 54-57 
Nokasaya (quasi -passion), 224 
Non-existence, 40-41, 131, 267 
Non-identity, 40-41 
Non-injury, 207, 249 
Non-soul ( ajiva ) categories, 6-8, 128 
Non-universe, 138 
Nucleus, 72-74 

Nyasa (installation) by name, re- 
presentation, substance and actual 
state, 8-9 

Obscuring karmas, 221-222 
Obstructive karmas, 229-230 
Ocean, see middle world, 141, 280 
Omniscience, 16, 38; manifestation of, 
241, 280 

Omniscient, 257, 275, 277, 279 
Origination, 155-156 

Padartha (category), 7 
Pain, 176-177 
Patya, 105-106 

Palyopatna [vyavaha ra, uddhara and 
addha ), 105-106 

Paramdnu (an indivisible particle), 
135, f39 

Parigraha, (attachment). 180, 199 
Parihara (expulsion), 263-264 
Pariharavisiuldhi (conduct of pure 
and absolute non-injury), 261-262 
Parinama (change or modification), 
166 

Parinama (thought-activity), 167-168 
Parivariana (cycle of wanderings), 
56-60 

Parisaha (afflictions), 250-260 
Pariiananta (one kind of. infinite), 136 
Paroksa (indirect knowledge), 19 
Parvaia (mountain chain), 91-92 
Paryapta (attained completion), 11 
Paryapti (completion or development), 
11-12, 228-229 



ParySya (mode), 162-163 
ParySyBrlhika (relating to modifica- 
tions), 10, 42 

ParySySrtkika nay a (standpoint of 
modes), 42 

Passionless saints, 277; their differentia- 
tion. 278-279 

Passions (Aa$3y<w), J3, 169-170, 172— 
174, 179-180, 217 

Path to liberation, 2; of stoppage, 
241-261 

papa (demerit), 7, 168-169 
FartndmikabkSva (inherent nature), 
54-55 

Perception, 56 

Perception-obscuring (dartan3varaiya), 
see karma 

Permanence, 155-156 
Physical sense, 64 

Pota (unumbilical birth without any 
sac or shell covering), 74 
Prabhavana (propagation of the teach- 
ings^ Jina), 185-186 
Pradesa (space- point), 134 
Pradesa bandha (space-bondage), 218- 
219, 234-236 

Prakrti bandha (type bondage), 219— 
230 

Pramada (negligence or carelessness), 
215-217 

Pramana (valid knowledge), 10, 17-20 
Pramaita sarhyala (the ascetic Of the 
sixth spiritual stage), 80-81 
Pramaita yoga (passionate vibrations), 
196-199 

Pramoda (joy), 195 
Pralhamopasama samyaktva, See belief 
Pratikramana (repentance), 263-264 
PratisevanS (transgression), 278 
Pratyabkijfiana (recognition), 156-157 
Praiyaksa (direct knowledge), 19-21 
Praiyakhyana t see passion, 221, 225 
Pravacana (the scriptures), 184-186 
Pravacana vatsalatvam (affection for 
the congregation of saints), 184-186 
Pr3na (vitality or life-principle), 62-63, 
14&; (breath of life), 146 
Prayascitta (expiation), 263-264 
Prthaktva viiarka vicara (pure concen- 
tration of separate scriptural shift- 
ing), 271-275 

Prihivi (earth creature), 62 
Psychical attention ( upayoga ), 55 
Psychical sense, 64-65 
Pndgala (matter). 128-130, 132, 136- 
138, 139, 144 

Pulaka (the shrivelled monk), 150-153 
Puthveda (masculine sex), 82-83 
Punya (merit), 7, 168-169, 236 
Pure concentration, 271-275 
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Puruiaveda (the masculine inclina- 
tion), see sea, 82-83 
Putjtarirdha (the half of the third 
continent, the human region), see 
middle world, 101-102 

Quality <g«na), 163-166 

Rajju (1/14 of the total height of the 
universe, i. e. innumerable yojanas), 
70 footnote 
Rasa (taste), 66 
Rasana (sense of taste), 63 
Rasaparitgfiga (giving up stimulating 

Raudra dhyana (cruel concentration), 
269-270 

RSga (attachment), 192 
Rddhi (supernatural powers), 36 
Reality, 6-7 

Reflections (anupreksas), 245-249 
Regulation, 243 

Rjumati, (one type of telepathy), 34 
Rjusutra naya (the straight viewpoint), 
'43 

Ruhsa (rough, dry), 158-159 
Rap it} (material object), 132 



Sabda naya (the verbal viewpoint), 
43—44 

Saiya (sting), 200 

iarira (body), 75-81 

Sauca (freedom from greed), 243-245 

£ila vralas (supplementary vows), 1 84 — 
185, 202-204 

iraddhSna (belief, conviction), 4-5 
Sravaka (householder), 275-277 

(a straight line of spatial units 
from one end to another), 69 

(spiritual ladder), 276-281 
Sroira (hearing), 67 

Sruta (scriptural knowledge), 16, 28- 
31, 66 

hrttialtevali (omniscient in the scrip- 
tures), 31 

Subha (good), 168 

Svhia dhyana (pure concentration), 
267-268, 271-275 

Sacitta (with living matter), 72-74 
Sadvedya (karmas producing feelings 
pf pleasure), 177-178, 222,236 
Satisa (a student saint, disciple), 265 



Saint, see ascetic, 200, 277-279 
SakasSya (with passions), 169-170 
Sallekhana (passionless end), 205-206 
Satrtabhirudha naya (specific point of 
view), 44-45 

Samanasha (rational being), 61, 68 
SamSrambha (preparation), 172-173 
Samartka karana (efficient cause); 
nimitla karana (secondary Or auxi- 
liary cause), 134, 142 
Samaya (unit of time, instant), 163 
Sathgha (a congregation of saints), 265 
Sathgra?ia (the synthetic standpoint), 
41-43 

Samiti (carefulness), 241-243 
Sathjna (mind, reason), 68 
Satkjni (a rational being), 68 
Sathjvalana hasaya (gleaming passion; 
perfect-right-conduct-preventing pas- 
sion), 224, 281 

Sathkhyeya (numerable), 136 
Samtmtrcchana (spontaneous genera- 
tion), 72-75 

Sathrambha (planning), 172-173 
SathsSra (cycle of existence),?, 245-246 
Sathsaritiah (transmigrating beings), 
56-64 

Saihstkana (configuration), 270 
Sathsthana vicaya (contemplation of 
the matter and constitution or confi- 
guration of the universe), 270 
Sam-udghaia (expansion of the spatial 
units of the soul), 13, 102, 274 
Sathvara (stoppage of influx), 7, 238, 
245, 247-248, 262 

Sathvega (fear of transmigration), 5, 
185, 195-196 

Satnyagdarsana (right belief), see belief 
Samyagdrsti (right believer), 275-277, 
280 

Satnyak c3ritra (right conduct), see 
conduct 

SamyakjnSna (right knowledge), 2-3, 
12-14, 19-38 

Samyaklva, aupasamiha, (subsidential 
right belief), 11-14 

Samyahtva mithyatva (mixed right and 
wrong belief), 238 

Sathyamar (non-injury, restraint and 
discipline), 243-245 , 278 
SafhyamSsarhyama (restraint-cum- 
non-restraint), 182 

SarSga sathyama (self-control with 
attachment), 182 

Sarvaghalikarma (karma which des- 
troys totally the soul's essential 
attributes), 67 

Sarvaghati sparddhaka (karmic matter 
which obscures wholly), 67 
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Sarvajna (the all -knowing, the omni- 
scient), 155-156, 277, 279 
Sarvavadhi (the perfect clairvoyance), 
38 

Sal (existence), 155-156 
Saliva (living being), 195 
Satya (truthfulness), 243-245 
Sayoga kevah (the omniscient with 
vibration, the 13th spiritual stage), 
279 

Sadharana sattra (common body of 
several' souls), 228 

Sadhu (a saint of long standing), 
185, 265 

Sadhu samadhi (protecting the saints), 
184-186 
Sagara, 106 
SSgaropama, 106 

Sdmdyika car Ur a, (conduct of equani- 
mity), 190, 261-262 

Sdmdyika vrata (vow of self-contem- 
plation), 203 

Sdmparayika (mundane inflow), 169 
Sacadana gunasthdna (the second 
spiritual stage of Downfall), 238 
Scripture, 28-30 
Self, see soul 

Senses (indriy as), physical and psychi- 
cal, 64^-65; names of the, 65-66; 
objects of the, 66 
Service, respectful, 265 
Sex-inclinations, 81-83 
Shedding of karmas, see karmas, 7 
Siddha. (liberated soul, God). 51 
Shandha (molecule), 153-155, 158-161 
Smooth quality, 158-159 
Smrti samanvahara (repeated think- 
ing), 268 

Snataka (the omniscient in the 13th 
and 14th stages of spirituality), 278 
Snigdha (smooth or sticky quality), 
158-159 

Soul (jiva), 7, 130-132, 135, 137, 140- 
141; distinctive characteristics of, 47; 
divisions of, 48-49; subsidential, 49; 
destructiona), 50-51; destruction- 
cum-subsidential, 51-52; on the rise 
of karmas, 52-54; inherent, 54-55; 
differentia of, 55; divisions of cons- 
ciousness, 55-56; transmigration of 
souls, 56-60; with and without minds, 
61; mobile and immobile beings, 61- 
64; immobile lives, 62-63, 67; mobile 
lives, 67; with minds, 68; transit, 
68-71; ways of birth, 71; kinds of 
and other details, 75-81; the projec- 
tablebody, 81; the three sexes, 81-83; 
lives that cannot be cut short, 83; 
function of, 147: kinds of nuclei. 



72-74; points of view, 157-158; pene- 
tration in space of, 140; contraction 
and expansion of, 141; liberated soul, 
282-289 
Sound, 151 

Space (dkdsa), 128-130, 132, 133-135, 
137, 139-140; function of, 143 
Sparsa (touch), 66 
Spariana (sense of touch), 65-66 
Speech, 145 

Standpoints (nayas), 10; description of 
the, 41-46, 157 
Stealing, 189-190, 197-198 
Slcya (theft), 189-192, 197-198 
Sthapand niksepa (representation of 
one thing by' another), 8 
Sthavara jiva (immobile being), 61-62, 
67 

Sthitibandha (duration of karmas), 
218-219, 230-232 

Stoppage of karmas (sathvara), 7, 238, 
262 

Striveda (feminine inclination), 81-82 
Study, 265-266 

Subsidence, 11-14; disposition of, 47-49 
Substance (dravya), 129-140, 162-165; 
definition of, ' 155, 162-163; points 
of view of, 157 
Substratum, 171-175 
Suks >na kriyapratipdti (pure concen- 
tration of subtle activity), 271-275 
Suksma sdmpardya (10th Spiritual 
stage of slight delusion), 261-262 
Suksmasamparaya carilra (conduct of 
slight passion), 251, 261-262 
Svadhydya (study of the scriptures), 
263,265-266 

T aijasa satira (the luminous or electric 
body), 75-80 

T aijasa var gated (molecules forming 
the electric body), 75-76 
Tairyagyona (life-karma of animals), 
181 

Tanuvata (the atmosphere of thin air), 
84-85 

Tapas (austerities), 262-275 
Taltvam (reality), 6-7 
Tativartha (things ascertained as they 
are), 4-5 

Tejas (fire creature), 62 
Time (kola), 148-150, 163-165 
Tiryagyonija (of subhuman birth), 106 
122-123 

Tiryanca (subhuman beings), 122-123 
Tirlhakaratva, 184-186 
Tirlhanhkara (the Lord of the three 
worlds, the upper, the middle and 
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{be lower) 155-156 
Tivra (intense), 171-172 
Transgressions (aticSras), 206; of 
right belief, 206; of vows, 206-209; 
of non-injury, 207; of speaking the 
truth, 207-208; of non-stealing, 
208; of continence, 208-209; of 
limiting one’s possessions, 209; of 
supplementary vows, 210-213; of 
direction, 210; of country, 210: of 
refraining from purposeless sin, 211; 
of concentration, 21 1 ; of fasting, 212; 
of limiting consumable and non-con- 
sumable articles, 212; of hospitality, 
212; of passionless death, 213 
Transit from one body to another 
(yigrahagati), 68-71 
Transmigrating beings, 56-63 
T rasa jiva (mobile being), 61-64, 67 
TrasanBdi (mobile channel ), 70 

Uuhairgotra (high family surroun- 
dings), 187 

Ui^ya^trise or operation of karmas), 

UddhBra posy a (innumerable vyava- 
hSra paly as ), 105-106 
Unchastity (airaAtnu), 198 
Universe, 138. 248 
Upabhoga (enjoyment of non-consum- 
able things), 202-204 
UpatBravinaya (observing proper 
forms of respect), 264 
UpakSra (function of, help rendered 
by), 141-150 

Upapsda (instantaneous rise, as tbe 
birth of celestial and infernal beings), 
72-75 

Upasama (subsidence), 47 
Upaiamaha (the suppressor of conduct- 
deluding karmas), 275-277 
Upasama samydhtva (subsidcntial right 
belief), 11-14 

U pasama irtni (ladder of subsidence), 

U paiantamoha (the saint with quies- 
cent passions), 275-277 
Upavasa (fasting), 203-204 
Upayoga (psychic attention), 55-56 
UpBdhySya (preceptor of aa order of 
saints), 186 

Utpsda (origination), 155-156 
Utsarpini (tbe aeon of increase), 
97-98 

Uttama ksamd (supreme forbearance), 
243-244' 

Utlara prakrti (tbe subtypes of 
karmas), 220-230 

Vaikriyika sariva (transformable 



body), 75-77, 79-80 
Vaimanikas (Heavenly beings), 115-122 
VairSgya (detachment), 195-196 
Vaiyavrlya (respectful service to the 
saints), 185-186, 263, 265 
Vanaspati (plant-life), 62 
Vartana (being, minute change), 148- 
149 

Vata valaya (sheath of air), 84-85 
VSyu (air creature), 62 
Veda (sex, sign), 81-83 
Vegetable kingdom, 62 
VibhangajHana (wrong clairvoyance), 
39-40 

Vigrahagati (transit from one body to 
another), 68-71 

Vimana (the heavenly car or abode), 
115 

Vinaya (reverence), 263-264 
Vipayyaya (wrong knowledge), 39-41 
Vipska (ripening of karmas), 232-233 
Vipaka vicaya (contemplation of frui- 
tion of karmas), 270 
Vipramoksa (complete freedom from 
karmas or final liberation), 282-283 
Vipulamati (the second type of tele- 
pathy), 34-36 
Virati (abstinence), 189 
Vitalities, 62-63 

ViviktasayyBsana (lonely habitation), 
262 

Vtettra (shifting), 273-275 
Firya ^energy), 229-230 ; (potency). 

Votary {vrati), 200-202 
Vow ( mala ), 188; two kinds of, 190- 
191; observances to strengthen, 191- 
193; contemplations with regard to 
injury etc., 193-196; definitions of 
the five vows, 196-199; supplemen- 
tary vows, 202-204; transgressions 
of, 206-212; passionless end, 205-206 
VrltiparisathkhyBna (special restric- 
tions for begging food), 262 
Vrati (votary), 200-202 
VydHjana (indistinct things), 26-27 
Vyanlara devas (Peripatetic devas), 112 
Vyavahara palya, 105-106 
Vyaya (destruction), 155-156 
Vyucchitu (extermination of karmas), 
281 

Vyuparatahriyanivarti (the 4th type of 
pure concentration with no vibra- 
tion). 271-275 

Vyutsarga (renunciation), 263, 266 

Water creature, 62 
Word, 151 

World, 84-104; the lower world, 84; 
the infernal abodes, 85; the middle 
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world, 89; dimensions of continents 
and oceans, 89-90; Jambudvipa and 
the regions, 90—91 ; mountain chains. 
91-92; lakes etc., 93; nymphs, 94; 
rivers etc., 94-96; Bharata and other 
regions, 96-97, 100; second conti- 
nent etc., 101-102; regions of labour, 
104 

Wrong belief, 215-216 
Wrong conduct, 170-171 
Wrong knowledge, 39-41 



Yathdkhyata cdrilra (ideal or perfect 
conduct), 261-262 
Yoga (activity), 167-168.172, 215 
Yogasthana (degree of soul’s vibrator 
activity), 59-60 

Yojana (4 krosas of 2 miles each,, 
93 

Yoni (nucleus), 72-74 
Yukidnanta (one of the three kinds 
of infinite), 136 




OPINIONS 



Prof. S.A. Jain has rendered memorable 
service to Jaina literature by bringing out the 
most authentic and reliable elucidation of the 
Jaina Bible - the TATTVARTHASUTRA. 
I believe that this gem will be followed by 
equally lustrous jewellery to make a matchless 
necklace. 

Shri S.C. DIWAKER 
Seoni (M.P.) 







In the annals of Jaina literature 
Umasvati’s TATTVARTHAD- 

HIGAMASUTRA is a remarkable milestone: 
the Vacakasramana’s text was ably annotated 
by Pujyapada Dcvanandin in his SARVAR- 
THAS1DDHI. This commentary is celebrated 
both for its literary skill and for the masterly 
summary of all the major Jaina metaphysical 
and ethical tenets. An English rendering of 
this important book was badly needed; and it 
was with earnest curiosity that I looked into 
Professor S.A. Jain’s translation. I have 
perused the Professor’s work alongside the 
Sanskrit text and also commentaries in Sanskrit 
thereon. 1 daresay that Professor Jain has 
done an exceedingly good job of it; in word 
and in meaning the rendering reflects the 
original closely. It is a meritorious work, and 
to have put Pujyapada into English is an 
achievement, over which the Professor may 
justly be proud. 

Shri S.K. RAMACHANDRA RAO 

All India Institute of Mental Health 
Bangalore. 

The author has performed a tremendous 
task in translating the work. It is really worthy 
of high appreciation. 1 congratulate the author 
on this noble service. 

Dr. MOHANLAL MEHTA 
Counsellor, Vocational Guidance Bureau 
Bikaner (Rajasthan). 



OPINIONS 

Prof. S.A. Jain’s translation of the SARVARTHASIDDHI 
is lucid as well as faithful. This is the result of many years 
of devoted and close study of the original work. By publishing 
his translation. Prof. Jain has made a great contribution to 
Jaina literature in English. 

Dr. T.M.P. MAHADEVAN 
Professor of Philosophy, University of Madras. 

As a student of Jainism I am very happy that Shri 
Pujyapada’s celebrated commentary of SARVARTHASIDDHI 
on Umaswami’s TATTVARTHADHIGAMASUTRA is now 
available in your lucid and reliable English translation. I read 
Umaswami’s work for the first time in 1913 with my teacher 
Professor Hermann Jacoli, to whom we are indebted for a 
German translation of the Sutra. I made use of the Sutras 
for my German book on the Doctrine of Karma. You can 
imagine how glad I am that you have helped all scholars who 
arc interested in the sublime teachings of Lord Mahavira in 
making use of this ancient and important commentary 

Dr. H. VON GLASENAPP 
Tubingen, Germany 

In making this scholarly and exact translation you have 
rendered a most valuable service to jainology and Jainism in 
general. For every worker in the field of Jainism, Shri 
Umaswami’s work, equally honoured by Digambars and 
Shvetambars, is an indispensable work of reference, an inex- 
haustible mine of authoritative information; but it acquires its 
full value and practical utility only when accompanied by a 
good commentary, and certainly of all commentaries the SAR- 
VARTHASIDDHI is the most authoritative and valuable. An 
English translation of it such as yours, in lucid style and yet 
true to the original, will not only be very helpful to the scholar; 
it will assist to spread a sound knowledge of Jain dharma 
and philosophy among many in India and abroad who are 
unfamiliar with Sanskrit. 

Dr. L. ALSDORF 

Hamburg Gemiany 

As we were rather short of books concerning Jainism, we 
were particularly glad to receive this nice exposition of Jaina 
religion. Wfe are well aware that Jainism has not yet obtained 
in the west the attention it should receive as an original 
religious way and we earnestly hope to contribute in our small 
way to the clearer understanding of this spiritual effort. 

Miss P.S. DOPPING 
World Congress of Faiths, London-W2 



